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Transliteration 


The transliteration of Arabic terms and words in this research thesis is 
according to the system introduced in the booklet, Toward Islamic English by 



Isma‘il Raji al Faruqi, however the transliteration is of spelling (from Arabic into 
English) only and does not in any way transcribe the pronunciation. However, no 
fixed standard of short and long vowels have been observed as it is very difficult 
to follow them according to a fixed standard. Word as pronounced have been 
rendered in the English language, and the procedure of placing dots and lines 
above and below of a word have been generally avoided. 

One more thing to mention here is that we have profusely used Islamic and 
Arabic terms and words in this research work to make readers familiar to these 
Islamic and Arabic words. We have not used so called English equivalent words 
like God, Lord, Messenger, Prophet, Prayer, Alms and Tradition etc, but retained 
original Arabic terminology. We have taken some liberties in this regard such, 
words in English quotations and translation of the Quranic verses and Ahadith 
have been changed; liberties have been also taken about the spelling of some 
Islamic terms. For those readers who do not know Arabic, a comprehensive 
glossary has been given at the end of the thesis. 

Referencing the Qur’an and the Ahadith 

When an ayah (verse) is cited, the Arabic text is quoted first, followed by 
the English translation. The translation is extracted from accessible translations. 
The location of a Quranic citation is specified with the name of surah (chapter) 
followed by its number and the number (or numbers) of the ayah cited. Similar 
procedure has been adopted for the Ahadith, the Arabic text of Hadith is cited with 
the number of Hadith followed by the English translation, name of the Hadith 
book (and the chapter in case number is not given) is cited in chapter notes, 
numbering of Ahadith is according to the Ahadith CD, titled ‘Nine Ahadith 
Books’. 
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INTRODUCTION 


The Sunnah of Rasul-Allah^ has been accepted as an important source of 
Islamic Shari ‘ah, next in importance only to the Qur’an. The authority and status 
of the Sunnah has remained undisputed and unchallenged throughout the 
centuries. There have been many differences among the Muslim scholars and 
jurists in the juristic opinions and views, but the authenticity and the authority of 
the Sunnah was never challenged or denied by any reputed jurist. All those 
individuals who challenged its authority separated themselves from main stream of 
the Muslims ( sawad-i-a'zam ). 

The position of the Sunnah is still same, but some orientalists and some of 
their followers' had tried, during the last century to cast some doubts about the 
status of Sunnah and particularly about its collection and compilation. Some sects 
e.g. Ahl al Qur’an and Munkir-i-Hadith were results of these doubts. 

The present thesis intends therefore, to present status of Sunnah in Islam, a 
historio-conceptual analysis of Hadith collection, compilation and classification as 
a case study of Imam Ibn Taimiyyah. 

The Divine revelation was not limited to the Qur’an the 

Rasul-Allah^ received two different kinds of revelation from Allah. 

a) The revelation of the Qur’an, the Holy Book, named in the Islamic 
terminology as obvious revelation and recited revelation (al wahy al 
jalli, al wahy al matlu). This kind of revelation is confined to the verses 
of the Qur’an and is written and preserved in its folds. The entire text of 
the Qur’an has come down to us through continuous testimony 
(tawatur). 

b) The revelation received by Rasul-Allah ^ from time to time to let him 
know the commandments and will of Allah in day-to-day affairs and the 
details of the principles laid down in the Qur’an with their correct 
interpretation. This kind of revelation is called hidden revelation and 
unrecited revelation (al wahy al khafi, al wahy ghair al matlu). It has 
been demonstrated through the sayings and acts of the Rasul- 

Allah^.The life of the Rasul-Allah^which was essentially to be 
obeyed in its precepts by the people was not left without Divine 
guidance. The fact that the things other than the Qur’an were revealed to 

the Rasul-Allah*5* is witnessed by the Qur’an itself. Here are few 
examples. 



a) The Qur’an was revealed piece-meal and the arrangement and order of 
the chapters ( suwar ) and verses (ayat) was directed by Allah (tawqifi). But 
these directions have not been mentioned in the Qur’an. 

b) In surah al Anfal it has been stated about the battle of Badr, that Allah 
had promised that the Muslims would be made victorious over one out of 
the two groups. 

The Qur’an says: 



Behold! Allah promised you one of the two [enemy] parties, that it should 
be yours: ye wished that the one unarmed should be yours, but Allah willed to 
justify the Truth according to His words, and to cut off the roots of the 
unbelievers, (al Anfal 8:7) 

One group was the caravan led by Abu Sufyan and the other was army of 
the Makkans. But the promise of Allah which has been referred to in this verse is 
not contained in the Quranic verses. 


The Qur’an says: 
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And we appointed the qibla to which thou wast used, only to test those who 

followed the Rasul-Allah^from those who would turn on their heels [from the 
Faith], (al Baqarah 2:143) 

Here the appointment of the previous qibla has been attributed to Allah 
which is clear indication of the fact that the appointment of previous qibla (Bayat 
al Muqadas) was done by the order of Allah Him self. But this order is nowhere in 
the Qur’an, thus it, evidently proves that the previous order given by the Allah was 
based on unrecited revelation ( wahy al khafi). The verse of the Qur’an quoted 
above proves the following facts: 


li 



a) The Rasul-Allah^used to receive some revelations (not in the form of Quranic 
verses) which are not contained in the Holy Qur’an. 

b) These revelations were from Allah, so much so that the orders based on such 
revelations were attributed to Allah. 

c) T he o rders b ased o n s uch r evelation were a s b inding o n t he b elievers a s the 
orders of the first kind of revelation i.e. the verses of the Qur’an. 

d) These orders were sometimes given so as to test whether or not follow the 

Rasul-Allah ^ irrespective of the question that his orders are contained in the 
Holy Qur’an or not. 

Imam ShafTi said: 

The whole Sunnah of Rasul - All ah was revealed on him the 
word h ikmah u sed i n the Qur’an m eans the S unnah, t herefore. 

the Sunnah of Rasul-Allah^** was revealed by Allah. 2 

Famous Islamic scholar Jalal al Din Sayuti narrates from Abu Muhammad 
Juwaini in his book as: 

Allah’s revelation i s o f t wo k inds. F irst in w hich A llah o rders 

Jibril to take His message to Rasul- Allah'that Allah says to 
do such and such thing in such and such manner. Jibnl listens to 

the message, understands it, comes to Rasul- Allah ^ and 
conveys the message. The direction is from Allah but in the 
language of Jibril. For the sake of illustration it is like a king 
who sends a message to his officer to do some thing. The officer 
is given the message by the envoy in his own words and not in 
the words of the king. The second is in which; Jibril comes and 
reads word for word what Allah had said. The first kind of 
revelation is the Sunnah and the second is the Qur’an. 3 

It is a belief of every Muslim that, Rasul-Allahnot only spoke but acted 
under the Divine influence. 

The word Sunnah, according to Arabic lexicographers means: a way, 
course, rule, mode or manner of acting or conduct of life. In the Qur’an, the word 
Sunnah and its plural Sunan have been used sixteen times. In all these cases it is 
used in the sense of established course of rule, mode of life and line of conduct. 

According to the ‘ulama of Sunnah, Sunnah refers to all that is narrated 

from Rasul-Allah ^, his acts, his sayings and whatever he has tacitly approved 
plus all the reports which describe his physical features and character. 



The ‘ ulama of jurisprudence, however, exclude the description of the 

physical features of Rasul-Allahfrom the definition of the Sunnah. As we 
quoted above Imam Shaffi’s interpretation, which also represents the view of the 

majority. The word hikmah in this context means the Sunnah of Rasul-Allah^5*. 
Rasul-Allah ^himself used the term Sunnah, in a famous Hadith, Rasul- 
Allah^said: 

«4131 \* jij t t 1 .■«~iU 1 j\ 'ji 

I left two things among you. You shall not go astray as long as you hold 
them: the Book of Allah and my Sunnah. 4 

The Sunnah is divided into three types, viz. verbal ( qawli ), practical (fi ‘li ) 
and tacitly approved ( taqriri ). 

The verbal Sunnah consist of the sayings of Rasul-Allah ^ on any subject, 
such as the Hadith fi al saimah zakah ‘the livestock is liable to zakah ,s . The 

practical Sunnah of Rasul-Allah ^consist of his deeds and actual instructions 
such as the way he performed the salah, sawm and hajj etc. Similarly, the fact that 

Rasul-Allah ^authorized amputation of the hand of the thief from the wrist 
illustrated, in actual terms as to how the Quranic ayah: 
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As to the thief, male or female, cut off his or her hands: a punishment by 
way of example, from Allah, for their crime: and Allah is Exalted in Power. Full 
of Wisdom, (al Ma’idah 5:38) 

Should be implemented, the tacitly approved Sunnah consist of the acts and 
sayings of the Companions which came to the knowledge of Rasul-Allah^and 

he approved it. The tacit approval of Rasul-Allah may be inferred from his 
silence and the absence of disapproval, or from his expressions which indicate 
approval and verbal confirmation. An example of such Sunnah is the report that 
two of the Companions went on a journey, when they failed to find water for 
ablution, they both performed the obligatory salah with tayamum (that is wiping 
the hands, face with clean soil) later when they found water, one of them 
performed the ablution and repeated his salah whereas other did not, upon their 


IV 


return, they related their experience to Rasul-Allahwho is reported to have 
approved both courses of action. Hence it became Sunnah taqriri. 

The ‘ulama ’ are unanimous that Sunnah is a source of Shari ‘ah and in its 
rulings with regard to lawful ( halal ) and unlawful ( haram ) it stands on the same 

footing as the Qur’an. The Sunnah of Rasul-Allahis an authority ( hujjah ) for 
the Qur’an testifies to its authority and enjoins the Muslim to comply with it. The 

words of Rasul-Allah ^ should be implemented, as the Qur’an tells us, are 
Divinely inspired 



Nor does he say [aught] of [his own] Desire. It is no less than inspiration 
sent down to him: (al Najm 53:3-4) 


His acts and teachings that are meant to establish a rule of Shari'ah 
constitute a binding authority. While commenting on above mentioned Quranic 

verse, al Ghazali writes that some of the Divine revelations which Rasul-Allah^ 
received constitute the Qur’an whereas the remainder is Sunnah. The words of 


Rasul-Allah^are authority on anyone who heard Rasul-Allah^saying them. 

On various occasions, the Qur’an enjoins obedience to Rasul-Allah ^ and 
makes it obligatory on the believers to submit to his judgement and authority 
without any question. 
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Say: Obey Allah and His al Rasul ^ :but if they turn back, Allah loveth not 
those who reject Faith, (al ‘Imran 3:32) 
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O ye who believe! Obey Allah, and obey al Rasuland those charged 
with authority among you. If ye differ in anything among yourselves, refer it to 

Allah and His al Rasul ^, if ye do believe in Allah and the Last Day: that is best, 
and most suitable for final determination, (al Nisa 4:59) 
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And obey Allah and al Rasul^that ye may obtain mercy. (al‘Imran 3:132) 
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O Ye who believe! Obey Allah, and obey al Rasul^and make not vain 
your deeds! (Muhammad 47:33) 


In these verses the obedience to Rasul-Allah^ has been ordered as an 
obligatory command. There are other verses in which the results of the obedience 

to Rasul-Allah^P have been described. Here again the obedience to Rasul 
Alllah^has been combined with the obedience to Allah. 





Those who obey Allah and His Rasul will be admitted to Gardens with 
rivers flowing beneath; to abide therein [forever] and that will be the supreme 
achievement, (al Nisa 4:13) 
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He that obeys Allah and His Rasul ^ has already attained the highest 
Achievement, (al Ahzab 33:71) 
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He who obeys al Rasul^obeys Allah; (al Nisa 4:80) 
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For any that disobey Allah and His Rasulfor them is Hell: they shall 
dwell therein forever, (al Jinn 72:23) 


vi 



It is note worthy that whenever the obedience to Allah is mentioned in the 

Qur’an, it is always followed by the obedience to Rasul-Allah# which has never 
been missed even in a single verse. There is no verse in the entire Book where the 
obedience to Allah has been mentioned alone with no reference to the obedience 

to Rasul- Allah#. 

On the contrary, there are some verses where only the obedience to Rasul- 
Allah#!^ been mentioned, and there is no reference to the obedience to Allah. 
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So establish regular salah and give regular zakah; and obey al Rasul#; 
that ye may receive mercy, (al Nur 24:56) 
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On that day those who reject Faith and disobey al Rasul#will wish that 
the earth were made one with them: but never will they hide a single fact from 
Allah! (al Nisa 4:42) 


The reason for so much stress upon the obedience to Rasul-Allah#is that 
the obedience to Allah cannot be carried out except through the obedience to 

Rasul-Allah#.Therefore, when Rasul-Allah#approves or forbids something, he 
does not do it in his private capacity, rather, he does so as a Rasul#of Allah. 
When Allah Himself has commanded to obey Rasul-Allah#the obedience to 

Rasul- Allah# is actually the obedience to Allah. This point has been clearly 
established by the Qur’an in the following words: 





He who obeys al Rasul# obeys Allah; but if any turn away, We have not 
sent thee to watch over their (evil deeds), (al Nisa 4:80) 


VII 







Rasul- Allah ^himself was not a mere postman who delivered the Book of 
Allah and then disappeared and has no concern with it whatsoever. Anbiya ’ are not 
sent merely to deliver the word of Allah, they are also required to explain the 
Divine Book, to interpret it, to expound it, to demonstrate the ways of its 
application and to present a practical example of its contents. Acting under Divine 

guidance Rasul-Allah^not only delivered the message, but also launched a 
movement. He changed man and society; founded a community, established a 
state; and spent every movement of his Nubuwah in guiding, directing and leading 
his followers. His life, under Allah’s guidance, consisting of whatever he did or 
said or approved, is the Sunnah. 

About compilation of Sunnah two misconceptions have been spread. 
Sunnah has not been preserved in a trustworthy manner and Hadith books were 
compiled in the third century A.H so their reliability is doubtful. Secondly, Sunnah 

were orally transmitted thus the sense uttered by Rasul-Allah ^ could change 
during the oral transmission. It is faith of every Muslim including of those who 

doubt reliability of Hadith that Rasul-Allah^has a Divine authority for all times 
to come and that his obedience is mandatory for all Muslims of whatever era. 
Important thing to note here is that if obedience is mandatory but Sunnah is not 
reliable h ow c an w e c arry out t his o bedience? D oes i t n ot mean t hat A llah has 

enjoined for us to obey Rasul-Allahbut did not preserve his Sunnah? It cannot 
be envisaged that Allah will bind all the people with some thing (uswah hasanah) 
which does not exist or cannot be ascertained. If Allah has made it obligatory to 
follow the Sunnah, He has certainly preserved it for people in a reliable form. 
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We have, without doubt, sent down the Message; and We will assuredly 
guard it (from corruption), (al Hijr 15:9) 


In this verse, Allah has assured the preservation of the Qur’an. This implies 
that the Qur’an will remain un-interpolated and that it shall always be transferred 
from one generation to the other in its real and original form, undistorted by any 
foreign element. The question now is whether this Divine protection is restricted 
only to the words of the Qur’an or does it extend to its meaning as well. If the 
Divine explanation is necessary to understand the Qur’an correctly, then the 
preservation of the Qur’an cannot serve the purpose unless the Divine 
explanations are also preserved. 
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We have sent down unto thee [also] the Message; that thou mayest explain 
clearly to men what is sent for them, and that they may give thought, 
(al Nahl 16:44) 

The methods used by Rasul-Allah^to teach his Sunnah or Hadith may be 
put in three categories: 

1. Verbal Teaching. 

2. Written Medium (Dictation to scribes). 

3. Practical Demonstration. 

1. Verbal Teaching 

Rasul-Allah himself was the teacher of his Sunnah. To make 
memorizing and understanding easy he used to repeat important things thrice. 
After teaching the Companions he used to listen to what they had learned. 
Deputations arriving from outlying areas were given in charge of Sahabah, not 
only to be hosted or accommodated but also for education in the Qur’an and the 

Sunnah. Rasul-Allah tasked them questions to discover the extent of their 
learning. 

2. Written Method 

All the letters of Rasul-Allahto kings, rulers, chieftains and Muslim 
governors can be included in the teaching of the Sunnah. We can estimate the 

numbers of letters which were probably sent by Rasul-Allah ^ and recording 
activities related to them if we remember that he had at least 45 scribes who took 
his dictation at sometime or the other. In the same category, we may put what was 

dictated by Rasul-Allah^to different Companions; such as ‘Aliyy Ibn Abi Talib 
and some of the writings of ‘Abd Allah Ibn ‘Amr Ibn al ‘As, and Rasul- 

Allah’sborders for delivering a copy of his lecture ( khutba ) to Abu Shah 
Yemeni. 

3. Practical Demonstration 

As far as practical demonstration is concerned, Rasul-Allah^ taught the 
method of wade, salah, swam and hajj etc. in every walk of life, Rasul- 


IX 



Allah ^ gave practical lessons in excellence, with clear instructions to follow his 

practice. H e s aid ‘ offer s alah a s you s ee me o ffering’ 6 ^ ^ 

He further said, ‘learn from me the rituals of hajj ’ 7 •A*—'-*,' 1 * 1 .;-*- j n answer to 
many questions, he used to tell the questioner to stay with him and leam by 
observing his practice. 

In the lifetime of Rasul-Allah the methods of Ahadith preservation were 

memorization, discussion, practice and writing. It is writing of Hadith in the life of 

Rasul-Allahwhose reliability has been challenged by orientalists and their 

o 

followers. 

There is a Hadith which narrates that Rasul-Allah^had forbidden some of 
his Companions from writing anything other than the verses of the Qur’an. 
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Abu Said Kauri reported that Allah’s Rasulsaid: Do not take down 
anything from me, and he who took down anything from me except the Qur’an, he 
should efface that and narrate from me, for there is no harm in it and he who 
attributed any falsehood to me and Hamm am said: I think he also said 
‘deliberately’ he should in fact find his abode in the Hell Fire. 9 

However, this prohibition was neither permanent nor because the Ahadith 

had no authoritative value, because in the same Hadith Rasul-Allah bordered 
them to narrate his Ahadith orally. What Cattail said about this Hadith is! 
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Rasul-Allah only prohibited writing of the Ahadith along with the 
Qur’an in the same document; the mixing up of the two could cause confusion to 
the reader. 10 

Dr. Hamid Allah, after mentioning all the Ahadith of prohibition, writes: 


All these Ahadith mean that round about the year 7 A.H. Rasul- 
Allah^t made some important speeches. Some newly converted 
Muslims had come from Yemen. Some of them were literate. 
Some suwar of the Qur’an were given to them to read and 

memories. When they heard that speech of Rasul-Allah^=S*some 
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of them wrote it on the same papers on which the Qur’an had 

been written. At this Rasul-Allahprohibited to write anything 
from him other then the Qur’an and ordered to cancel what had 
been written." 

Some important Ahadith about Hadith writing: 
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Abd Allah Ibn ‘Amr reported that, I used to write whatever I heard from 
Rasul-Allah^and wanted to learn it by heart. Some people of the Quraish 

dissuaded me as said ‘Do you write every thing you hear from Rasul-Allah^? 
While he is a human being and sometimes he may be in anger as any other human 
being may be? 

‘Abd Allah Ibn ‘Amr conveyed their opinion to Rasul-Allah^ .In reply 
Rasul-Allah^* pointed to his lips and said: 

{$} ^yp^J> Lo eJJo ^ c-clSH jUL$ 

(1) I swear by the one in whose hands is the soul of Muhammad^, nothing 
comes out from these two [lips] except truth. So, do write. 12 

It was a clear and absolute order given by Rasul-Allah^to write each and 
every saying of him without any hesitation or doubt about its authoritative nature. 

(2) One of the Companions among the ansar complained to Rasul-Allah ^ that 
he hears from him some Ahadith, but sometimes forgets them, Rasul- 

Allah# said: 

0 Uojl J uLjw-o-J 

Seek help from your right hand and pointed out to writing. 13 

(3) Rafa‘ Ibn Khatij says: I said to Rasul-Allah^ we hear from you many 
things, should we write them down?’ He replied: 

SwV > > * 

You may right, there is no harm. 14 

(4) Anas reports that Rasul-Allah ^ has said: 
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Preserve knowledge by writing. 15 

(5) ‘Abd Allah Ibn ‘Amr Ibn al ‘As reports that Rasul-Allah^said to him: 

Preserve knowledge 

He asked: how should it be preserved? Rasul-Allahreplied 
By writing it: 16 

Many books of Ahadith were compiled by the Sahabah of Rasul-Allah 
The remarkable one are Sahifah Sadiqah by ‘Abd Allah Ibn ‘Amr Ibn ‘As, 
Sahifah ‘Aliyy, Sahifah Abu Bakr, Sahifah Jabir, Sahifa Samurah Ibn Jundab and 
Sahifah Sahihah by Abu Hurairah. 

This is sufficient proof to remove the misconceptions that Ahadith were 
only transmitted orally and the writing of the Ahadith started one hundred years 

after the demise of Rasul-Allah^. 

Imam Ibn Taimiyyah acknowledges the Qur’an as undisputed primary 
source of law none of the a ’imah disagreed on this he said. The authentic Sunnah, 
according to him is inseparable from the Qur’an, because it reveals the intent of 
the Divine revelation. Both the Qur’an and the Sunnah in the Hanbali tradition are 
referred to as the texts ( nusus), and as such they are held in a unique authoritative 
position, as the authority of the Sunnah is an extension of the authority of the 
Qur’an itself, by Divine witness (al Hashr 59:7). Imam Ibn Taimiyyah holds this 
injunction to validate the authentic Sunnah whether it directly interprets Quranic 
prima facie expressions in which case either it becomes complementary to it, or it 
introduces a new ruling not therefore, indicated by the Qur’an, such as the 
determination of the amount of reparation penalty for theft, or the sentence of 
punishing an adulterer by stoning etc. Imam Ibn Taimiyyah is convinced that the 
Sunnah must be held in the highest regard in legislation because it is the key to 
understand the Qur’an, and because authentic Sunnah can never contravene the 
Qur’an. Imam Ibn Taimiyyah refutes the Kharjis, for example, for rejecting some 
portions bf the valid Sunnah. He cites the Hadith. 

9 J''j' ■* J ~ --" j ^4 

Will you not trust me when he who is in heaven trusts me? 17 

The inseparableness of the Qur’an and the Sunnah in Ibn Tamiyyah’s views 
is evident from his books and treatises. According to him Muhammad Rasul- 

Allah’s^*mission was to deliver Allah’s message to His people. Allah had 
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commanded him clearly and that was his obligation. The message communicated 
through the Ahadith is no less important than the Qur’an itself. He makes it clear 
that there should be neither doubt nor controversy that the Qur’an is indeed the 
word of Allah, sent down directly in its every utterance upon Muhammad Rasul- 

Allah^as an expression of His Holy and Gracious will. It is complete and clear 

that Muhammad Rasul-Allah^was given all authority and wisdom necessary and 
sufficient for furnishing its clarifications. Imam Ibn Taimiyyah’s method for 
interpreting the Qur’an, is the interpretation of the Qur’an by the Qur’an and then 
by the Ahadith. While expressing his views and declaring verdicts (fatawa) 
regarding legal, social, political and economic matters he quotes Quranic verses 
and Sunnah first and if felt necessary he cites views of Companions and other 
a ’imah and jurists about the matter concerned. 
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CHAPTER NO I 


STATUS OF SUNNAH IN ISLAM 


Etymological meaning 


So far as the etymological meaning of is concerned, it has been 

derived from the word sanna ( w "**’).The word sanna (“ r *~) has been used in 
various meanings in Arabic language. Some of these are as follows: 


1. To sharpen the knife. 

2. It will increase your appetite for food. 

3. To clean and polish ones teeth. 

4. To drive the camel swiftly. 

5. To adopt a way. 

6. He introduced a way for them. 

7. To make earthen utensils. 

8. To enact or pass a law. 1 



Literal meaning 


Literally Sunnah means strength, firmness and inherited habits 

( 1 ■ *) a ]] these words have one and the same derivative, ( ) 

‘tooth’ ‘spear head’ and ‘dry mud’. The word (^“0 is also applied to 

firm habits and continuous actions. According to this phrase ‘path’ and 

‘biography’ is also included in this meaning. In its literal meaning the word (^“•) 
is used for both good and evil practices. 


r-i ^4 lyi.ji.L'j Lf? ^4? (if* 3 **4-* ftr? cy *3 


Rasul-Allah^ said: He who introduced some good practice in Islam which 
was followed after him [by people] he would be assured a reward like one who 
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followed i t, w ithout t hese r ewards b eing d iminished i n a ny r espect a nd h e w ho 
introduced some evil practice in Islam which had been followed subsequently [by 
others], he would be required to bear the burden like that one who followed this 
[evil practice] without their’s being diminished in any respect. 2 

Technical meaning 

The word (*■“) means a trodden path, a precedent, a practice and a custom. 

In technical sense, it is a model behaviour of Rasul-Allah It represents his 

sayings, practices and tacit approvals. 

First of all, we will discuss here, for how many meanings the word Sunnah 
has been used in the Qur’an, so that we will be acquainted with the different 
Quranic elucidations. 

The word ‘Sunnah’ in Qur’an 

The word ( < ^“) has been used at 16 places with three different pronouns in 
the Qur’an. 

I (the rule of Allah) 

II. «iS (the way of Rasul-Allah 

HI > .V (the way of Ancestors) 

I ‘the rule of Allah’ the meaning of (■to^*-) is that behaviour of 

Allah with His bondmen which is continuous and perpetual? The word ‘Sunnah’ 
in this meaning is used at 9 places in the Qur’an. 



1. And you will never find any change in our procedure, (al Isra 17:77) 

This was our dispensation (i.e. swift destruction of a people after the forced 
departure of their Nabiyy) with those whom we sent before you of our 

Rasul ^ and you will not find a change in this our dispensation. This rule of Allah 
will apply to all those nations who did not give due heed to their Anbiya ’ and 
forced them to leave their native places. 


2 
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2. It was the practice [approved] of Allah amongst those of old that have 
passed away, and the command of Allah is a decree determined, (al Ahzab 33:38) 
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3. [Such was] the practice [approved] of Allah among those who lived 
aforetime (al Ahzab 33:62) 

j—Lt I 

4. No change wilt thou find in the practice [approved] of Allah. 

(al Ahzab 33:62) 

5. But no change wilt thou find in Allah's way [of dealing]: no turning off wilt 
thou find in Allah's way [of dealing], (al Fatir 35:43) 

<111 CsSJLJ 

6. No turning off wilt thou find in Allah's way [of dealing]. 

(al Fatir 35:43) 

lA **■* 

7. Allah's way of dealing with His servants [from the most ancient times]. 
And even thus did the rejecters of Allah perish [utterly]! (Ghafir 40:85) 

Allah Almighty has related in these verses that it has been our procedure 
from the beginning that whenever we sent down the punishment on any nation or 
the people of any region, then their acceptance of faith is not considered. It is 
mentioned in the Qur’an that when Fir‘awn witnessed the punishment by his 
naked eyes, then he expressed the acceptance of faith in these words. 
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We took the Children of Isra‘il across the sea: Fir‘awn and his hosts 
followed them in insolence and spite. At length, when overwhelmed with the 
flood, he said: ‘I believe that there is no Allah except Him Whom the Children of 
Israel believe in I am of those who submit [to Allah in Islam]’. (Yunus 10:90) 

But Allah Almighty replied: 

3 C..lij 




[It was said to him:] Ah now! but a little while before, was thou in 
rebellion! And thou didst mischief [and violence]! (Yunus 10:91) 







8. [Such has been] the practice [approved] of Allah already in the past, 
(al Fath 48:23) 





9. No change wilt thou find in the practice [approved] of Allah, 
(al Fath 48:23) 

The meaning of (*d*^-) at above mentioned verses is the way and 
procedure of Allah. 

II. (*“ Jj-o'- 11 -) ‘the way of Rasul-Allah’ 

The word ‘Sunnah’ has been used once for the Sunnah of Rusul in the 
Qur’an. Allah Almighty says: 
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10. [This was Our] way with Rusul We sent before thee: thou wilt find no 
change in Our ways.(al Isra 17:77) 


The word ‘Sunnah’ in this verse has been used for Sunnah of Rusul i.e. for 
their sayings, actions and etiquettes etc. 


III. (‘the way of ancestors’ 

(*!£ ^ j s t ^ e mean i n g 0 f ( i.e. ‘the attitude of those 

communities who were before us’. The word Sunnah in this meaning has been 
used at six places in which at one place categorically the word (• ;ji “) has been used 
without any reference, and at one place it has been used in the similitude of 
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obedients and at four p laces, it has been used in the (ways) o f those who were 
sinners. 


Allah Almighty says: 

SlLijp '$> cJLi- li 
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11. Many were the ways of life that have passed away before you: travel 
through the earth, and see what was the end of those who rejected Truth.(al ‘Imran 
3:137) 


Many similar ways and mishaps of life were faced by nations (believers and 
disbelievers) that have passed away before you, so travel through the earth and see 
what the end of those who disbelieved was. 



Allah doth wish to make clear to you and to show you the ordinances of 
those before you; and [He doth wish to] turn to you [in Mercy]; and Allah is All- 
Knowing, All-Wise, (al Nisa 4:26) 


The meaning of Sunnah in this verse is the Sunnah and attitude of Anbiya ’ 
and pious ones, and Allah Almighty desires to show you the way of Anbiya ’ and 
pious people and their attitude so that you may seek the pleasure of Allah by 
adopting that way. 

v 1 ] 

The word Sunnah for the attitude of disobedients in (has been 
used at following places: 


ob 
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12. Say to the unbelievers, if [now] they desist [from unbelief], their past would 
be forgiven; but if they persist, the punishment of those before them is already [a 
matter of warning for them], (al Anfal 8:38) 
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13. Allah doth wish to make clear to you and to show you the ordinances of 
those before you; and [He doth wish to] turn to you [in Mercy]; and Allah is All- 
Knowing, All-Wise, (al Nisa 4:26) 


In the above verses, Allah Almighty has frightened the infidels that if you 
will refrain from your disobedience and transgressions and repent, your sins will 
be forgiven and if you did not refrain and remain engaged in disobedience keep in 
mind that we have been treating with infidels in such a way that whenever any 
nation crosses the limits in disobedience and transgression, we make them to 
suffer in severe punishment and drastic torment where they shall always be 
flouncing. 



14. That they should not believe in the [Message]; but the ways of the ancients 
have passed away, (al Hijr 15:13) 



fell Ijfr.J.LJI ^ Jy» 
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15. And what is there to keep back men from believing, now that guidance has 
come to them, nor from praying for forgiveness from their Rabb, but that [they ask 
that] the ways of the ancients are repeated with them, or the wrath be brought to 
them face to face? (al Kahf 18:55) 


c 

c. 
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16. On account of their arrogance in the land and their plotting of evil. But the 
plotting of evil will hem in only the authors thereof. Now are they but looking for 
the way the ancients were dealt with? But no change wilt thou find in Allah's way 
[of dealing]: no turning off wilt thou find in Allah's way [of dealing], (al Fatir 
35:43) 


Allah Almighty has mentioned before this verse that Quraish, before the 
arrival of Rasulwere invoking of Rasul*5* and were taking oaths saying that, if 
any Rasul will come to us, we will certainly follow and obey him and we shall 

come over the right path. But when we sent our Rasul ^, they opposed him and 
began to disobey him. Do they not know that how many nations we have 

destroyed due to their opposition to Rasul .We have been always doing that We 
destroy the opponents of Rasul . 

The motive of expressing above verses was to clarify that the actual 
meaning of Sunnah is ‘way’ and ‘attitude’. When the word ‘Sunnah’ is used in 
Islamic studies without any adjective or reference, then its meaning will be only as 

like, when word ‘Book’ is used without any reference, it’s only 
meaning is considered as Book of Allah i.e. Qur’an. Similarly, the word ‘Sunnah’ 

is known as Sunnah of Rasul that means, the meaning of Sunnah in Divine law 
{Shari‘ah) is the Sunnah of Rasul ^. 

Azhari quotes: Sunnah means ‘Choiceable’ that is why it is said, He is among Ahl 

al Sunnah (those who follow the Sunnah of Rasul ^ in word and action) it means 
he is among those who are on the right and desired path. 3 


Khitabi says: The actual meaning of Sunnah is ‘path’. When the word ‘Sunnah’ 
is used without condition and adjective, like 
<>- (one who introduces any evil path in Islam) 4 

Raghib Asfahani says: Sunnah means the rule of Allah, 5 as Allah Almighty says: 





[Such has been] the practice [approved] of Allah already in the past: no 
change wilt thou find in the practice [approved] of Allah, (al Fath 48:23) 
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On account of their arrogance in the land and their plotting of evil. But the 
plotting of evil will hem in only the authors thereof. Now are they but looking for 
the way the ancients were dealt with? But no change wilt thou find in Allah's way 
[of dealing]:no turning off wilt thou find in Allah's way [of dealing]. (Fatir 35:43) 

Kasai elucidates Sunnah as: ‘Sunnah means consistency’ 6 

Qurtabi quotes: ‘Sunnah means ummah ’ and he has justified this meaning from 
below couplet. 
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People neither sees sublimity like sublimity thereof nor did see the 
similitude thereof in previous communities. 7 

Tabari says: Sunnah means ‘a thing which is worthy to follow’ 8 

Ibn Duraid writes in his book al Jamarah 

The meaning of Sunnah as manner and way is common. It is said such 

[person] introduced the good or bad Sunnah [way]. Its future tense is (-^) and 
infinitive is ( tu * 1 ). 


Isma'il Ibn Hammad Jawhari writes under the term ‘Sunnah’ 

.< ij --a jilj J* U Cul *jX~t jj« jt Vu yJ jh jJl J’i j --• J1 +' tl* 

The meaning of Sunnah is ‘character’ [attitude, style, and mode] Hudhali 
the poet says, don’t worry about the way on which you walked, because 
whosoever introduced any style, he is the first desirer thereof. 9 
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Abu al Husain Ahmad Ibn Fans Zakariyya says 
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Sunnah means sirah (biography, character) and Sunnah of Rasul- 

Allah# means, His character (and way), Hudhali says: it is named Sunnah 
because of its continuity. 10 

Imam Fakhr al Din Razi elucidates Sunnah as 


The etymology of Sunnah is in three forms: 

1. It is on the weight of (^) in the meaning (^->““ - ) it is derived from (~‘“ i ) 

the meaning of continuous flow of water. 

2. It is derived from (^““^•* i “) Arabic phrase is that 

J—<j sharpened the arrow head or spear head over 
whetstone and it got sharpened’. 

3. It is derived from which means taking care of camel. The act, 

which Rasul-Allah**** performed uninterruptedly, is known as Sunnah, in this 
meaning that he took well care of that deed and performed it with continuity. 


‘ Allamah Zamakhshari says 


The expounding of ) ‘the ways of ancestors’ is sending down of 

torment upon those persons of previous communities who rejected their Anbiya’. 
‘Allamah h as j ustified t his meaning b y a bove mentioned 4 3 rd v erse o f s urah al 
Fatir . 11 


It was not strange thing to Arabs to know the meaning of Sunnah as ‘path’ 
and ‘way’. Even before the Rasul-Allah, they were well aware about the 
meaning of Sunnah and its antonym bid'ah. When the word ‘Sunnah’ is referred to 

Allah as (^<^*«) they understand the same meaning of Sunnah from it, like it is 
said in the Qur’an. 
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[Such was] the practice [approved] of Allah among those who lived 
aforetime: no change wilt thou find in the practice [approved] of Allah.(al Ahzab 
33:62) 
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When Arabs heard from Rasul-Allah(*> Xl “** ‘you are bound to 

follow my Sunnah’. They abruptly understand that it means manners and 
etiquettes of Rasul-Allah’s ^individual and social life. The people of Madinah 
were very desirous of Sunnah, that is why it is known as (‘the home of 
Sunnah’. The meanings of Sunnah in various regions of Madinah get changed in 
religious and apolitical posture instead of political and social shape. Rasul- 
Allah^said: 
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Anas reported that, Rasul-Allah ^ said: Madinah is a sanctuary from that 
place to that, its trees should not be cut off and no heresy should be innovated, nor 
any sin should be committed in it, and that who innovates in it a heresy or 
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commits sins, he will be incur the curse of Allah, the angels, and all the people. 

Hadith when it denotes any practice is commonly known as Sunnah and 
this application has been common in every school of thought. Literal meaning of 
Sunnah is ‘way’ of action, and it also meant explicit path. Rasul-Allah ^ has 
himself used the word Sunnah for his own way of action. 


The word ‘Sunnah’ used by Rasul-Allah^* 
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I keep sawm and break my sawm, I do sleep and, I also marry women. So 
who does not follow my Sunnah is not from me [not one of my followers]. 14 

In this Hadith, Rasul- Allah ^expressed his manner by the word ‘Sunnah’ 
and also said that it is Sunnah for this reason, so that they (followers) will take it 
as credential. 


Attribution of word ‘Sunnah’ to other Companions 

Rasul-Allah^ was informed about one of the deeds of ‘Abd Allah Ibn 
Mas‘ud, Rasul-Allah^ gave permission in these words: 

****** -jt 

Indeed, Ibn Mas‘ud invented a Sunnah for you, so follow it. 15 Once Rasul- 
Allah^* said about one of the actions of Mu‘adh Ibn Jabal. 
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Verily! Mu‘adh invented a Sunnah for you so practice upon it. 16 

In these types of narrations, Rasul-Allah^ perfectly used the word Sunnah 
for other Companions, and Companions were also using the word Sunnah for 
actions and verdicts of elder Companions. 

The word ‘Sunnah’ used by Companions 

Esteemed Companions were considering every style, way, saying and 
action of Rasul-Allah^ as Sunnah and worthy to follow. 


‘Abd Allah Ibn Mas‘ud said 
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If you offer salah in your houses, as this man who stays away [from 
mosque] and offers salah in his house, you would abandon the Sunnah and if you 

17 ^ 

abandon the Sunnah, you would go astray. 


The word ‘Sunnah’ for the actions of rightly guided Khulfah 


Rasul-Allah^ himself applied the word Sunnah for the actions of rightly guided 
khulfa: 
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Who ever among you finds [Sunnah] it is incumbent upon him to adhere 
strictly to my Sunnah and the Sunnah of the rightly guided khulfah ’, 18 


Common use of word ‘Sunnah’ 


During the first era, sacred teachings of Rasul-Allah ^ were quoted as the 
Ahadith and Sunnah. If it is based on the sayings of Rasul-Allah^, then it was 
often mentioned by the word ‘Hadith’. Whereas, if it had been the action, then it 
was quoted by the word ‘Sunnah’. At that time it was not only the actions and 
sayings of Rasul- Allah^ for which words Hadith and Sunnah were used, but also 
the actions, sayings, teachings and narrations of Companions and of those who 
follow the Sunnah were included in the meaning of these words, and this inherited 
action of Islam was later on known as Sunnah. Whatever practice was performed 
during the period of Companions that was considered as Sunnah. It was not 
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necessary that whatever deed, performed by Rasul-Allah ^ was thought to be 
Sunnah. Once ‘Abd al Allah Ibn ‘Abbas recited sura al Fatihah in the funeral 
salah , since it was against the usual custom, people were astonished over it, 
thereupon he said: 

It is of Sunnah. 19 ^ 

‘Allamah Kirmani says: Here Sunnah means opted way in Islam. 

This is established fact that the word Sunnah was not specified for the 
teachings of Rasul-Allah^ only in the first era but was used in the broader 
meaning and it was an inherited way in Islam, we often find those words in 
Muwatta Imam Malik. ‘It is our Sunnah’ the behaviour of inhabitants of Madinah 
was counted as Sunnah. Not only Imam M alik, but elder tab ‘in also used word 
Sunnah for inherited actions. It was not necessary that it had to be Sunnah of 
Rasul-Allah^ .Those decisions of Companions which are agreed upon have also 
been thought as inherited Sunnah in Islam. 

Jurisprudical meaning of Sunnah 

The term ‘Sunnah’ according to Hanfi school of thought: Kamal Ibn 
Humam says: 

■-X-'y.j L» 2 fui JX- is iJal * *’»--■ 'I 

* * > ^ ... J 

Sunnah is that action which Rasul-Allah^-performed with 
punctuality however left it without any excuse some time or the 

other. In this definition the word (^) is for that kind which 
includes all deeds, and because of these words unlawful, 
disliked, permissible and supererogatory, evaded from the 

restriction and words ( ^ exc j uc j ec j obligatory and 

' i 1 - 

compulsory and words excluded such actions which 

Rasul-Allahsometimes gave up on the basis of excuse. 

Hence it is known, according to them, that abiding of any such 
deed which he never left or left because of excuse is the 
justification of compulsory. Kamal Ibn Humam and Ibn 

Amir al Hajj has also defined the Sunnah as ‘religious way’ 
which is proved from Rasul-Allah^P, pious kulfah or any of 
them, and whose practice is demanded but it should neither be 
obligatory nor compulsory. 20 

According to majority of Shafi‘i scholars (and according to jurisprudical 
meaning and majority of religious scholars) Sunnah, mandub, mustahab, tatw , 
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marghab fihi are all synonyms and according to them, the meaning of all is same. 
As Jalal al Din Mahalli has said that its definition is as: 

^ jla. jit uJ«]l 

Means that action whose performance is demanded but this demand should 
not be inevitable i.e. emphasis should not be exerted on its implementation, this is 
the best definition, the word fi'l (deed) in it is material. From the word ‘demand’ 
mubah (permissible) comes out, because the demand of doing any deed is not 
found in it and from this word haram (unlawful) and makruh (disliked) also comes 
out, because abstinence is desired from these deeds not the acquiring. From un¬ 
inevitable demand, compulsory comes out from this definition. 

Imam Baidawi has defined Sunnah as 

V* aJLc.L t yt 

Means Sunnah is that thing, whose doer is praised and one who does not 
practiced it is not condemned. 21 

Taqiyy al Din Subki says in Sharah al Minhaj that, ‘Sunnah is a term in the 
meaning of every deed, being compulsory and desirable according to the sayings 
of Rasul-Allah ^ \ 22 

Imam Shafi‘i says that, Sunnah means the Sunnah of Rasul-Allahalone 
this confined application of word Sunnah is correct in now-a-days. But in the 
meaning of predecessors, they meant it as the Sunnah of Rasul-Allah ^ and pious 
khulfa. Imam Shafi‘i exhibits justification over his saying that the saying of 
Companion is not proof and emulation of it is not necessary for mujtahid Sunnah 
basically means that deed which is performed by Rasul-Allahand which leads 
towards religious order, and it is the basic meaning of Sunnah which are 
considered in contrast to the Qur’an and other jurisprudential sources. 

It is in Kashaf Istilahat al funun one of the meanings of Sunnah is Shari ‘ah. 

This saying is derived from (^ ^ ’ ). ‘A person who is well aware 

of Sunnah deserves the imamah' the meaning of Sunnah in this saying is religious 
commandments, the meaning of Sunnah in this saying is religious commandments, 
as is mentioned in Jam ‘al Ramuz fi Masa ‘il al Jama ‘ah .Here it is specific term of 
Hanfi school of thought. According to them, there are two kinds of Sunnah. 

1. Sunnah huda (guiding Sunnah): It is compulsory Sunnah which is near 
to, wajib (compulsory). It pertains to that thing which accomplishes the religion. 
Moreover, it is of signs of creed like, congregational salah, adhan, iqamah and 
snnan rawatib. 

The j urists r uling a bout s uch S unnah i s t hat, i ts d oer t hereof d eserve t he 
reward; continuous abjurer without the excuse shall remain deprived of recession 
and deserves the reproach and rebuke because of jesting with religion 23 
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Some people have said that abjurer thereof will be among sinners. It is 
narrated from Abu al Usr that abjuring thereof shall eam a minor sin. 24 

2. Sunnah zawa ’id (supplementary Sunnah): It is that kind of Sunnah which 
Rasul-Allah ^ performed continuously with firm punctuality till it became habit 
of him, and left it occasionally. Like wearing clothes, sitting, standing, riding, 
strolling, eating, drinking, sleeping, awaking and habits and styles of Rasul- 
Allah^in bowing and prostrating is itself worship, because in their performance, 
sincerity of intention is must. They are known as Sunnah zawa ’id. Its doer shall 
get reward and its abjurer shall neither be punished nor be criticised. 25 

The term ‘Sunnah’ according to Maiiki school of thought 

There are two views of Maiiki school of thought pertaining to the meaning 
of Sunnah. 

1. The views of magharibah (the people of west or Morocco). 

2. The views of people of Baghdad. 

According to magharibah : the definition of Sunnah is such a deed, on 
whose performance reward will be given and no punishment will be given on its 
abjuring. It has three classes: First class is known as Sunnah, Second fadilah 
(sublimity), some call it as ragibah (desired) and some people call it as mustahab 
and mandub (desired or liked), and the third one is known as nafdah 
(supererogatory) some people call it as mustahab (desired). There is a difference 
in reward according to this sequence. 26 

Some people put forward the definition of Sunnah as, such a deed which 
Rasul- Allah ^performed continuously and which is considered as persistent like 
lunar eclipse salah , and there should be found such a deed, due to which it 
becomes manifested t hat i t i s n ot o bligatory w hether hep erformed t hat d eed i n 
front of people or performed it in isolation. 

Views of Scholars of jurisprudence of Baghdad 

According to Maiiki scholars of Baghdad, the definition of Sunnah is 
J* 11 ') Such a deed whose performance is demanded but demand 
should be un-inevitable and emphasis should not have been exerted on its 
performance, they, too, have divided it in above three kinds. First kind is known as 
Sunnah mu’akadah (compulsory Sunnah); second as ragibah (desired) and third 
one is known as nafdah (supererogatory). 27 
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The term ‘Sunnah’ according to Hanbali school of thought 

Scholars of Hanbali jurisprudence used two terms for the meaning of 
Sunnah. a) Sunnah is that deed on whose performance reward will be given and no 
punishment will be given on its abjuring. Following are its synonym terms 
mandub, tatwu, ta ’at-w-nafl, qrbah, muraggab fihi, ihsaan fadiliyat and afdal. 

b) It is also a kind of mandub (desired). In this term it has three classes. 
First, Sunnah, it is superior class, second class is fadiliyat (sublimity) and third 
class is nafilah (supererogatory). 28 

Common usage of word ‘Sunnah’ by Scholars of jurisprudence 

‘Allamah Shaukani says: ‘application of Sunnah is opposed to bid'ah ’.Like 
it is said that such [thing] is from Sunnah, in this way if any person, by practicing 

upon the deed of Rasul-Allahdoes any work, whether it is mentioned in the 
Qur’an or not, it is said. He is practicing Sunnah and when anybody opposes it, it 
is said that he performs bid‘ah. 

Meaning of Hadith, according to Imam Ibn Taimiyyah 

In a reply to question that, what is the limit of the Hadith. Is Hadith that 
which Rasul-Allahsaid in his life or after receiving the Shari ‘ah. 

Imam Ibn Taimiyyah says 

All praises to Allah, the application of Hadith is upon whatever 
is narrated from Rasul-Allah ^ after the Nubuwah i.e. His 
sayings, deeds and approvals because his Sunnah consists all 
three conditions. Hence whatever he said, even if it is news, 
attestation thereof is compulsory. Because, various verses of the 
Qur’an, besides the indication of Nubuwah of Anbiya ’, points out 
that whatever Anbiya ’ convey from Allah, are infallible in that 
[conveyance]. So, theirs news is not but ultimate truth and it is 
the m eaning o f Nubuwah. It a Iso i ncludes t hat w hatever A llah 
informs to them from unseen [hidden] and then Anbiya ’ pass on 
that [information of] unseen to the people. Nabiyy is deputed on 
the task that he had to invite people [towards Allah] and 
proclaim the message o f Allah to them. S o, every Nabiyy w as 
not Rasul however every Rasul was Nabiyy. In short, the 
application of Hadith is on every that saying and action which 
Rasul-Allah said or did after Nubuwah and every that deed 
upon which Rasul-Allah^* showed willingness [is at least 
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permissible] is included under Sunnah, and it can be presented as 
evidence in some matter, especially when we have been ordered 
to obey any order like ‘offer salah as you see me offering salah 
or you take manasik (ways of performing hajj) from me. 
Similarly, whatever Allah made lawful for him is lawful for 
whole community till the evidence of exception is not 
established. It is why, Allah Almighty mentioned in the 
following verses. 


3 3 tiJLic’ djluJol <cJLc- ^ •CjJLc- AJLf I ^jii\ (5 jJLJ 0 b>\ ^ 

of 5JLHj J-LUI <UJI L« tULwuij t _ J A ^>3 <JLtl 

- « - . 


J jlS 3 <34^5 [ 3-^*5 li| j V g <Ir? t 





fL_UI 


Behold! thou didst say to one who had received the grace of Allah and thy 
favour: Retain thou [in wedlock] thy wife, and fear Allah. But thou didst hide in 
thy heart that which Allah was about to make manifest: thou didst fear the people, 
but it is more fitting that thou shouldst fear Allah. Then when Zaid had dissolved 
[his marriage] with her, with the necessary [formality], we joined her in marriage 
to thee: in order that [in future] there may be no difficulty to the Believers in [the 
matter o f] m arriage w ith t he w ives of t heir a dopted s ons, w hen t he 1 atter h ave 
dissolved with the necessary [formality] [their marriage] with them. And Allah's 
command must be fulfilled, (al Ahzab 33:37) 
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O Nabiyy^F !We have made lawful to thee thy wives to whom thou hast 
paid their dowers; and those whom thy right hand possesses out of the prisoners 
of war whom Allah has assigned to thee; and daughters of thy paternal uncles and 
aunts, and daughters of thy maternal uncles and aunts, who migrated [from 
Makkah] with thee; and any believing woman who dedicates her soul to the 
Nabiyy^fcif the Nabiyy^Sjp wishes to wed her; this only for thee, and not for the 
Believers [at large]: We know what We have appointed for them as to their wives 
and the captives whom their right hands Possess; in order that there should be no 
difficulty for thee. And Allah is Oft-Forgiving, Most Merciful, (al Ahzab 33:50) 

That confession is also included under the name of Sunnah or Hadith which 
Rasul-Allah ^ said like approval of Rasul-Allah ^ over mudariba which people 
were practicing at that time, approval of Rasul-Allah^ for ‘A’ishah’s playing 
with dolls, approval of Rasul-Allah^fc over the war exercise of Abyssinians in 
masjid and approval of Rasul-Allah^fc for the eating of Iguana by Sahabah and it 
is proved that Iguana is not unlawful, similarly, there are things which are 
included under the name of Ahadith and this these things are included in 
knowledge of Hadith (‘ilm al hadith ) with which argumentation is done over the 
religious proofs and that argumentation is done by saying, deed and approval. 

In Ahadith (or Sunnah), those events which took place before Nubuwah like 
seclusion of Rasul-Allah^in Hirra cave and his biography, because from all 
those conditions, on which he (Rasul-Allah*® 1 ) was before Nubuwah, can be 
benefited, like esteemed etiquettes and other sublime deeds (trust worthiness, 
piousness, nobility, and kindness towards relatives etc) and like the saying of 
Khatijah that by Allah! Allah will never disgrace you. Certainly you treat well 
towards relatives, tolerate the woes of others, hospitalize the guest, and assist the 
forlorn, help the truthful etc, and all these examples benefit the cognizance of 
Nubuwah and its truthfulness. There are ample events by which evidences of 
Nubuwah are benefited. It is why these events and circumstances are mentioned in 
the biographical books, other details are also mentioned for this purpose. So that 
complete information of Rasul-Allah’s^life history is ascertained and this thing 

• * 1A 

is also included under the name of Ahadith. 

The word ‘Sunnah’ according to Imam Ibn Taimiyyah, in the words of 
venerable predecessors 
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The word Sunnah, in the speech of esteemed predecessors includes Sunnah 
in worship and in beliefs, though there are a number of [persons] who categorized 
the Sunnah and they intend the discussion in beliefs, it is like the speech of Ibn 
Mas‘ud. Ubai Ibn Ka‘b and Abu al Darda: thriftless in Sunnah is better than 
exertion in bid'ah . 3l 

Sunnah in the view of other A ’imah 32 





Jj^JI J J ^lr. jjiki jt* <u*Jl. i 


1. Application of Sunnah is on the saying and deed of Rasul-Allah^fc, and 

is applied on that saying which is specialized by Rasul-Allah , 33 

jij** y y j-* $s, ^ y j* - r 

2. The application of Sunnah is on that saying, deed and approval which is 
narrated from Rasul-Allah ^ . 34 

55 J* J^ a b* j * Aj-Jl r 
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3. The meaning of Sunnah according to muhaddithun and religious scholars 
is as: whatever saying, deed and approval is committed by Rasul- 
Allah^ whether as a Rasul^ or as a human being is called as Sunnah. 35 

4. Sunnah according to Shari'ah is every saying, deed and approval of 
Rasul *&} 36 

j AaLc* wju^di wa xi ji ju #1 

-> * y O >“>■ > 

5. The application of Sunnah is on the saying; deed and approval of Rasul- 
Allah^P .Religious scholars consider the Sunnah as synonym of Hadith. 37 

^Jzx*S lj • Ai A*J ^ j * Al^Jl L*l . 1 
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6. Literal meaning of Sunnah is way. Technically it is synonym of Hadith, 
which means every thing imputed to Rasul ^. 38 

jijZ} •' <£****& \jii- j±-m UU4A aj-J' ♦ -i 

7. The meaning of Sunnah is, whatever saying is committed by Rasul- 
Allah^, except Qur’an and it is known as Hadith whether deed or 
approval. 39 

is j 6 ^ j** 1 1 1 } - ' 

8. Sunnah means whatever deed and saying is narrated from Rasul- 
Allah^ 40 

ot 3*-Jj ’ U 

9. Sunnah means whatever is mentioned [or performed] by Rasul- 
Allah^iP except Qur’an either deed thereof or approval. 41 

> L* jJLl..I 4 i « A*J ■*'' -- W ♦ . I • 

j-jj « J*i«l 

10. Literally Sunnah is used in the meaning of habit. It includes both the 
things i.e. whatever saying, deed, and approval is committed by Rasul- 
Allah^and whatever is continuously committed by Rasul- 
Allah^ without obligatory. 42 

^ iS djI 411 jfr^ Ajd i ^ 
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11. Sunnah means habit, here it means whatever saying, deed, and approval 

is committed by Rasul-Allah ^except Qur’an. Same [definition] is in the 43 
—' jJz* 11 r- _1 

12. Sunnah means the saying and deed of Rasul-Allah ^ 44 

inii JX. • UT iaii jail L*ji • I T 
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13. The word Sunnah has been selected instead of khabr (news) because the 
word Sunnah includes the saying and deed of Rasul-Allah 45 

aj Jl«il JLc. * hL>1i ss? Jji jit Li ni II j'* 

14. The word Sunnah is applied on the saying, deed and approval of Rasul- 
Allah^fcand is also applied on the sayings and deeds of Sahabah. 46 

j»i jit «h' ji jx jiiU ^ 

15. In Shari‘ah, Sunnah means whatever saying, deed, or approval over any 
deed is narrated from Rasul-Allah ^ 41 

16. Sunnah is divided into three types, saying and deed of Rasul-Allah^or 
he saw anything [happening] and know it and than permitted it. 48 

^ 1WI4 ^lr . AXadl lai] ^llu . 1 X 

jjjJI «^jUS3 ^jk 4ilc- W walj 

17. The word Sunnah is applied on whatever is narrated from Rasul- 
Allah^ especially on those things about which there is no any verse in the 
Qur’an. 49 

Meaning of Sunnah in jurisprudence 

Sunnah, in the terminology of scholars of jurisprudence, is a base among 
the basis of commandments of Shari 'ah and a source among its sources, which is 
second after Qur’an in status. 50 

‘Ad al Din ‘Iji has defined the Sunnah as 

Jijz $ Jjj <H^ 1 Ss* j*- l- 

Sunnah is said to whatever saying, deed and approval is committed by 
Rasul-All ah ^except Qur’an. 51 
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Shaikh Muhammad ‘Ujaj writes 
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In the terminology of jurists, Sunnah denotes every thing which is proved 
from Rasul-Allah^fcand is neither obligatory nor compulsory and it is the way 
which will be followed in Islam but it is neither obligatory nor compulsory. 52 

Muhaddthun and biographers, whose task is to preserve the complete life 
history of Rasul-Allah defines the Sunnah as follows: 


■ ^ -v it-s. a:.*-.A * »\ ,Jjjj -j* jgf -jC.Ji\' l» ^ 
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Sunnah is the name of collection of all sayings, deeds, approvals, moral 
qualities, virtues and biography of Rasul-Allah whether before annunciation 
like worship [seclusion] in Hirra cave or after it. According to this definition, 
Sunnah is synonym of Hadith of Rasul-Allah 53 

Mujtahidun whose main intension is to compose and compile the life of 
Rasul-Allah 4 ^, and to extract the commandments of Shari'ah from it. They 
define the Sunnah as follows: 

jijt u 4I Jjtid Jjj j-gr -jC. j'-"' U 
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Except Qur’an, all those sayings, deeds and tacit approvals which are 
committed by Rasul-Allahand can be the source of commandments of Shari‘ah 
is all Sunnah. 54 

Difference between Sunnah and Hadith 

If we ponder over the opinion of muhaddithun we find the words of Sunnah 
and Hadith synonyms and equal. Both words are used in place of each other, and 
meaning of both words is imputed to the saying, deed, tacit approval and attributes 
of Rasul-Allahhowever if words of Sunnah and Ahadith will be examined 
through the principles of history, it will become obvious that in view of language 
and technique, a minute difference is found in the use of these words. 
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The word Sunnah in view of its origin is not synonym and equal to word 
Hadith. Literally the application of Sunnah is on ‘religious way’ on which Rasul- 
Allah^fc remained persistent in His life. Because the literal meaning of Sunnah is 
‘way’. The word Hadith is common and it includes all the sayings and deeds of 
Rasul-Allah ^. In contrast to it, the word Sunnah is specific for deeds thereof. In 
view of the difference between the meanings of both words, muhaddithun, some 
times says like this. 

This Hadith is opposite to qiyas (presumption), Sunnah and consensus, or 
they say: 

^L»l« 3 1 ^L>l« C 1 j * nJl 

He is Imam of Hadith and He is Imam of Sunnah whereas he is Imam of 
both (Hadith and Sunnah). It is surprising that the meaning of both the words 
seems to be of different kind, as is evident from Ibn Nadim’s book Kitab al Sunan 
bi Shawahid al Hadith. 

It becomes obvious from this name that meaning of Hadith and Sunnah is 
different. 55 

The word Sunnah is applied on inherited action and therefore revoking does 
not arise of it. Some times Hadith happens to be nasikh (abrogator) and some 
times mansukh (abrogated), but Sunnah never happens to be revoked. Sunnah is 
that (action) which is inherited and continuous. Hadith sometimes happens to be 
weak and some times authentic. The difference of weak and authentic is a 
knowledgeable status. On the contrary to Sunnah where action (deed) always 
remains prominent. It is the reason that Muslims have imputed themselves always 
towards Sunnah in terms of their maslak (school of thought) and are known as A hi 
al Sunnah (people following Sunnah) 

Though application of words Sunnah and Hadith is often used in different 
meanings, but Hadith critics has always considered them equal and synonyms or at 
least near in meaning. Because practical Sunnah is nothing but the behaviour 
(attitude) of Rasul-Allahwhich he used to support by his wise sayings and 
Ahadith. But in general sense the topic of Hadith and Sunnah is same. The centre 

of both is same that is the sayings and deeds of Rasul-Allah ^*. It is obvious that 
his sayings confirm his deeds and his deeds are strengthened by his sayings. When 
above mentioned realities began to rotate in the minds of Hadith critics, they had 
to confess this un-refutable reality in clear words that if we ignore the basic source 
of both Hadith and Sunnah then according to their use, they are one and there 
exists no prominent difference between them. In view of these realities, often 
muhaddithun passed the decision being synonym thereof. 56 
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Status of Sunnah in Islam 


According to the commandments of Shari ‘ah and by the arguments of the 
Qur’an and the Sunnah. Sunnah has the same status as of Qur’an. It is known and 
undisputable that rank of the Qur’an in comparison to the Sunnah in this aspect is 
distinguished and elevated as the former is the word of Allah and its recitation is 
ordered and mankind cannot present word like it. On the contrary, Sunnah in these 
aspects is lower than the Qur’an but that does not mean as a source of Islam they 
have superiority over one another and status of Sunnah, according to its reliability 
and argument, is lower than Qur’an? Or in case of contradiction between the two, 
Sunnah will be left and only Qur’an will be plasticized? It is the fact that, Qur’an’s 
authenticity is that, it is Divine revelation and it doesn’t include above mentioned 
matter. Since, had it not been a miracle, its recitation would not have been ordered 
and Nubuwah would have been proved by other miracles, and the acceptance of its 
authenticity was necessary as the previous Divine books were accepted. In this 
aspect Sunnah is equal to Qur’an, and it (Sunnah) is also revelation like Qur’an. 
So it is important to note that status of Sunnah is not after the Qur’an as for as its 
authority is concerned. 

It can be said that whatever is narrated from Rasul-Allah it may be 
doubted that those commandments are put forward by diligence in which errors 
are possible, thus Sunnah cannot be equal to the Qur’an. Because Qur’an is 
completely r evealed a nd i s a bove alls uspicions a nd d oubts. T he a nswer t o t his 
objection is that we argue by authority of Sunnah only after believing that, since 
Allah is aware of all deeds and sayings of Rasul-Allah^P, so Rasul- 
Allah^P possess a special support and attestation by Allah and he is infallible to 
commit an error or slip and this Divine protection prove clearly the authority of 
deeds committed by Rasul-Allah^as argument of explicit revelation proves the 
authenticity of commandments. 

It is also an established fact that there are various verses in the Qur’an 
which acquires the evidence of Sunnah. In this meaning, Sunnah is a branch of 
Qur’an. But that does not mean that status of Sunnah as for as its reliability and 
argumentation is concerned, is after the Qur’an but it proves the equality of these 
two. Because, for the sake of identifying apparent meaning of one verse, which is 
contradicting to the evidence of Sunnah, makes incumbent the denial of various 
such verses by denying the proof which clearly elucidates its evidence and, we by 
denying one verse will deny such various verses which completely points out the 
evidence of deeds and sayings committed by Rasul-Allah , 57 

It is also admitted fact, according to esteemed ‘ulama that revelation of 
Book is not stipulated for the risalah of Rasul-Allah ^ but the sending down of 
Shari ‘ah is stipulated which he proclaims to his ummah and miracles by him are 
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necessary as is mentioned in Sharh al ‘Aqaid al Nisfah vol.l, p.54 and foot note 
thereof. 

Similarly, the evidence of un-recited revelation is not dependent upon the 
advent of recited revelation because both are from Allah and proves it to be 
miracle. Whether that miracle is Qur’an or anything else. Miracle proves the 
sublimity and superbness of Rasul-Allah ^ in preaching the divine 
commandments. 58 

The established truth is that, the Qur’an and Sunnah is assisting and equal 
to one another. Being the Divine revelation, having strength of argumentation, 
being the word of Allah, being superb and because of its recitation and being the 
evidences of authenticity of Qur’an and Hadith, does not put any impact on it. 
When both are from Allah, certainly the mutual difference between them is 
impossible. And it is impossible that despite incorporation of time between Qur’an 
and Sunnah (when both are clearly justified proofs) there will be a contradiction 
which is stipulation for the occurring of contradiction. 

This o pinion i s p roved in a l Muafiqat o f I mam Shatibi t hat a ccording t o 
rank Sunnah possess the status after Qur’an; some of the later writers have also 
followed him in this matter. 

As Qur’an reached us with continuity, Sunnah does not possess that status. 
Some part of Sunnah is having continuity, but all narrated texts do not possess the 
status of continuity as Qur’an. Various passages and deeds is possessing 
continuity. Congregational salah obligatories thereof, azkar-i-sunan 
(memorization prescribed by Rasul-Allah ^ ) in spite of variety possess continuity 
in terms of collectivity. But a great treasure of affairs, wars and biography is 
reported by solitary narrators. Discussions about ‘ilm al isnad critical examination 
of men, there remains some passages which are also indebted to solitary 
narrations. But the rank of these solitary narrations on many times is higher than 
reported narrations. The criticism and reporting of muhaddithun, which are 
different from history and news, are more reliable. Even ‘ ulama are agreed upon 
the acceptance of authentic solitary narrations. By exenterating affairs from it, 
estimation of solitary narrations can neither be suspected nor be counted under 
myths, as often rejecters of Hadith think or does. Muslim ‘ulama have always 
preferred the solitary narration over qiyas (presumption and opinion). Therefore, 
men of letters have collectively considered the knowledge (science) of Ahadith 
completely different from history and reporting narrations, the connection of 
muhaddithun and historians i.e. that of common and particular people, i.e, and 
every muhadith happens to be narrator but every narrator does not happen to be 
muhadith. 

Imam Ibn Taimiyyah says Allah Almighty sent His Anbiya ’ as giver of glad 
tidings and fright ness and at their end sent Muhammd Rasul-Allahwho is 
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best of formers and latter’s (awwalin wa akhirin ), true guide, illuminating lamp by 
whom, Allah brought the people from darkness to light and showed them the right 
path when people were in infidelity and ignorance. Rasul-Allah ^uninterruptedly 
preached Islam till the sun of faith rose to the heights, the darkness of lying got 
vanished. Rahman’s (beneficent) army achieved reverence where as Shaitan’s 
army got defamed and disgraced. Light (of truth) and Qur’an became dominant 
and recitation of Qur’an began, offering adhan was performed. Evidence got 
established over Jinn and men. Bondmen will acquire the fortune in this world and 
emancipation in Hereafter only by the obedience to Rasul-Allah^ . 59 


Imam quotes a Hadith 
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Narrated ‘Irbaz ibn Sariyah that, Rasul-Allah*^P said: whosoever, among 
you [shall] survive, see often vast differences [in religion] so, you follow strictly 
my Sunnah and Sunnah of my rightly guided khulfa ’ and grip it by your teeth. 60 

After narrating this Hadith, Imam said: Allah has mentioned the obedience 
to Rasul-Allah *^P approximately on 40 occasions in the Qur’an. Allah has made 
love for Himself conditional to the obedience to His Rasul ^. 


Moreover, Imam says, Allah the Exalted has differentiated by 
Muhammadbelief and disbelief, benefit and loss guidance and astray, 
emancipation and torment, distractions and aggrandizement, heavenic people and 
people of the Hell hence, it is important for every one to acquire the cognizance of 
what Rasul-Allah^P brought, according to his capacity and along with it obey 
him. It is the way of achieving emancipation from tormenting punishment to 
acquiring of fortune of house of bounties. Mere reason cannot guide mankind until 
it submits itself to the revelation. Thus, revelation and reason are both 
complementary and essential for righteous life on earth. Preaching Islam is one of 
the great obligatory of Islam, so to know that with which Rasul-Allah*^P came is 
must for every one. 61 

Imam further adds, Allah the Exalted sent Muhammad^Pwith Book and 
Sunnah, and accomplished the bounties over ummah by Qur’an and Sunnah. 
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Allah did confer a great favour on the Believers when He sent among them 
a Rasul ^ from among themselves, rehearsing unto them the Signs of Allah, 
sanctifying them, and instructing them the Book and hikmah, while before that, 
they had been in manifest error, (al ‘Imran 3:164) 


Moreover Imam adds by quoting the verses: 

U o4-3*-j |»hpcJI j k> o>j> Ow-s>- 

^UJJ jo^Jaui l__jJtji 

3^9 ’ 4 l^-4-Lk 

J ' , 6 J I ' J » ^ J 

^Qs-SCS-Lc' ^£-*3 ULuijI (O 0 * j) 

L* ^--5CiJLso^ 


I • < 


So from whencesoever thou startest forth, turn thy face in the direction of 
the Sacred Mosque; and whosesoever ye are, turn your face thither: that there be 
no ground of dispute against you among the people, except those of them that are 
bent on wickedness; so fear them not, but fear Me; and that I may complete My 
favours on you, and ye may [consent to] be guided; A similar [favour have ye 
already received] in that We have sent among you a Rasul of your own, rehearsing 
to you Our Signs, and purifying you, and instructing you the Book and hikmah, 
and in new knowledge. Then do ye remember Me; I will remember you. Be 
grateful to Me and reject not Faith, (al Baqarah 2:150-152) 
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Allah did confer a great favour on the Believers when He sent among them 
a Rasul from among themselves, rehearsing unto them the Signs of Allah, 
sanctifying them, and instructing them the Book and hikmah, while before that, 
they had been in manifest error, (al ‘Imran 3:164) 
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When ye divorce women, and they fulfill the term of their [Iddat], either 
take them back on equitable terms or set them free on equitable terms; but do not 
take them back to injure them, [or] to take undue advantage; if anyone does that, 
he wrongs his own soul. Do not treat Allah's Signs as a jest, but solemnly rehearse 
Allah's favours on you, and the fact that He sent down to you the Book and 
hikmah, for your instruction. And fear Allah, and know that Allah is well- 
acquainted with all things, (al Baqarah 2:231) 
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It is He Who has sent amongst the Unlettered Rasul from among 
themselves, to rehearse to them His Signs, to sanctify them, and to instruct them 
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the Book and hikmah, although they had been, before, in manifest error; - (al 
Jumu‘ah 62:2) 
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Our R abb! Send amongst them a Rasul of their own, who shall rehearse 
Thy Signs to them and instruct them in Scripture and Wisdom, and sanctify them: 
for Thou art the Exalted in Might, the Wise, (al Baqarah 2:129) 
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And recite what is rehearsed to you in your homes, of the Signs of Allah 
and His hikmah : for Allah understands the finest mysteries and is well-acquainted 
[with them], (al Ahzab 33:34) 

That many ‘ulama including Qatadah and Imam ShafTi takes the meaning 

ft) 

of hikmah in above verses as Sunnah. 

Imam Ibn Taimiyyah completely agrees with the Imam Shafi‘i that 
meaning of hikmah in given verses is as Sunnah. We have mentioned above that 
Imam Ibn Taimiyyah says, Allah Almighty sent Rasul-Allahwith Qur’an and 
Sunnah and he considers the bounty (al Baqarah 2:150) included in both Qur’an 
and Sunnah. 

<3U*J) 4^*1 ^Lc. 1 - j « « tt , wj l jS T J \j \ -*•'»; 


Now, after quoting above mentioned 34 th verse of surah al Ahzab about 
hikmah, says: 63 
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Because Allah orders the wives of Rasul ^ that remember what is recited 
in their houses from the Book and hikmah, Imam says, the meaning of the Book is 
Qur’an, hence it is obvious whatever he used to recite other than Qur’an that is 
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Sunnah. 64 He argues with another Hadith over authority of Sunnah and being 
revelation thereof from Allah. 
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Listen carefully I have been given the Book and along with it a thing like it 
[i.e. implied revelation]. Listen carefully! Soon a glut toned person will say 
reclining with his pillow: only the obedience of the Qur’an is must for you. 
Whatever you find lawful in it, take that as lawful and whatever you find unlawful 
in it, take that as unlawful. Indeed, whatever Rasul-Allah^ made unlawful is as 
Allah made unlawful. Beware! Pet donkeys are not lawful to you neither the 
animals with pointed teeth and not the founding of any dhimi is lawful for you, but 
its owner is carefree about that. The one who is staying at any place, it is 
inhabitants to hospitalize him and same is incumbent for the said guest to 
hospitalize the same hosts when they give visit to him, as they had hospitalized 
him. 65 

The whole treasure of Ahadith does not possess continuity ( tawatur ) as 
Qur’an possess. That is why scholars of Sunnah have given canonical order to 
Shari'ah proofs (i.e. the Qur’an the Sunnah). However, some times Hadith texts 
are preferred over the Qur’an as is obvious by such Ahadith upon which ummah 
practices for some time but confirmation thereof in the Qur’an comes after a long 
period of time like. 

1. Congregational salah were made obligatory upon Rasul-Allah ^ during 
the night of mai'raj. Explanations thereof i.e. recitals quantity of rak'at were 
elucidated at the same time by means of Sunnah. After it, Qur’an briefly supported 
them and this process lasted for a long period of time. 

2. Wudu was condition for salah. In the morning of mai'raj (the ascent of the 
Rasul-Allah^to the heavens), Jibril taught him the way of wudu , and then 
Sahabah persistently used to make wudu and offering salah. But surah Mai’dah 
was revealed 10 years after the mai'raj event i.e., in 9 A.H, in which wudu and 
obligatory thereof were mentioned according to the authentic narrations, mai'raj 
journey took place in 12 th year of Nubuwah i.e. at least one year before hijrah 
(emigration). 
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3. Sahabah had already commenced Friday congregational salah in Madinah, 

before the hijrah and arrival of Rasul-Allah.As‘ad Ibn Zurarah used to lead the 
Friday salah in Madinah before the arrival of Rasul-Allah ^ surah Jum'ah by 
which Friday salah are justified, according to reliable narrations was revealed 
amid the hijrah journey before the arrival of Madinah. Friday salah had already 
started and surah Jum'ah confirmed it. According to narrations surah Jum'ah 
should be considered as Madini surah (revealed in Madinah), because it was 
revealed in Madinah.Thus, the issue becomes more clear that the order of Friday 
salah being obligatory in Qur’an came in a time when Friday salah had already 
begun in Madinah. 

4. Musa was bestowed Nubuwah amid returning from Madyan and Towrah 
was not given to him. Musa held competition with Fir‘awn Haman and elders of 
Qibt on the basis of Sunnah and this process continued due to un-recited 
revelation. It is evident from Qur’an that Towrah was bestowed upon him after the 
destruction of Fir‘awn, in the day of staying in forest of Tiyah. The first scene of 
Fir‘awn’s destruction and ruin was due to the opposition to Sunnah, since in surah 
Qasas after the subversion of Fir‘awn’s army, it is said 
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We did reveal to Musa the Book after We had destroyed the earlier 
generations, [to give] Insight to men, and Guidance and Mercy, that they might 
receive admonition, (al Qasas 28:43) 

Sunnah as lone medium of revelation 


The dependence of some of Anbiya remained over Sunnah throughout the 
life. In surah al Nisa Allah says: 
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We have sent thee Revelation, as We sent it to Nuh and Anbiya ’ after him: 
We sent Revelation to Ibrahim, Isma'il, Ishaq, Yaqub, and the Tribes, to ‘Isa, 
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Ayub, Yunus, Harun, and Suliaman, and to Dawud We gave the Psalms, (al Nisa 
4:163). The revelation of Rasul-Allah has been resembled with all the Anbiya’ 
who came after the Nuh, except Masih, Dawud and Ibrahim, about all Anbiya ’, 
there is no any intimation about any book. Their revelation was of Sunnah kind. 
When revelation, of Rasul-Allah ^ has been resembled with both the kinds of 
recited and un-recited revelation, so, it is obvious that both kind of revelation has 
been revealed upon Rasul-AllahThe words of Qur’an were sent down and 
meaning of Sunnah was expressed. 

It is on the basis of such elucidations of Sunnah about Qur’an that ‘ Allamah 
Musa Jar al Allah enunciates as: 
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According to Shari ‘ah and canon, Sunnah is first principle out of four basic 
principles and Qur’an is its affirming and asserting [authority]. 66 

Hafiz Ibn Kathir says 
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As Qur’an has been revealed through revelation, similarly Sunnah was sent 
down through revelation. The only difference between the two is that Qur’an is 
recited revelation and Hadith is un-recited revelation. 67 

Imam Hazmi says in his book Nasikh wa Mansukh 
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Jibril was coming down from heaven with revelation and was teaching it to 
Muhammad Rasul-AllahThus, every statement of Rasul-Allahwhich is 
authentic is also revelation. 

It is mentioned in the Musnad Darimi 
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Hasan Ibn ‘Atiyah, who is among elder tabi'in and reliable Syrians, says 
that as Jibril was coming down with the Qur’an unto Rasul-Allah^P, likewise, he 
was coming down with the Hadith for Rasul-Allah^fc , 68 

Imam Shafi‘i says in his book Kitab al Umm 
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Rasul-Allah^ did not issue any canonical decision without the order of 
Allah. He was given Shari ‘ah in two ways, either through recited revelation or by 
un-recited revelation (al Nisa 4:113).Allah the Exalted while addressing to his al 
Rasul ^P said: that Allah Almighty has sent down Book (Qur’an) and hikmah upon 
you, Book means Qur’an or recited revelation and hikmah means un-recited 
revelation (Sunnah). The assertion thereof is the incident of labour who committed 
fornication with the wife of his master and on presenting his litigation in the court 
of Rasul-Allah ^, he said that I will decide your case by the Book of Allah then 
he gave decision i.e. lashing (whipping) and execution, generally that decision is 
not in the Qur’an but is in Hadith, which clearly states that by Book of Allah 
means the un-recited revelation thereof i.e. Sunnah. 69 

By turning the pages of Ahadith books, it becomes evident that, whenever 
Rasul-Allah was asked about any issue, if he know then he replied otherwise, 
he used to wait for the Divine revelation and then would reply. There was ample 
example of it like: 

1. One person asked, of all places in the world, which place is better 
and most desired before Allah. Rasul ^P said, I don’t know, I will reply you after 
asking to Jibril. Jibril came and Rasul-Allah tasked him, Jibril answered; I don’t 
know, He ascended to heavens for knowing (about it). He came down after asking 
Allah and said: 
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Best of all places before Allah are Masajid and worst of all places before 
Allah are markets. 70 

It is known by this incident that Hadith is also sent down by Allah and is 
Divine revelation, and it used to come to him through Jibril. 

2. Use of fragrance (perfume) is disallowed during hajj. One of the 
Companions due to unawareness used the perfume in the ahram of ‘ umrah , and 
had put on the gown, too. He asked Rasul-Allah ^ what to do? Rasul- 
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Allah didn’t know the answer, then revelation came to him and after that gave 
answer to him that wash the perfume and put of the gown. 

There are a number of events like it; Imam Bukhari has compiled a chapter 
in this connection: 

When Rasul-Allah ^ was asked such a thing, about which revelation would 
have not come, then Rasul-Allah ^ would say them that I do not know or he 
would not give answer till the revelation would come to him. 

One person asked Imran Ibn Husain 
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You narrate to us Ahadith whose basis we did not find in the Qur’an. 
Thereupon, ‘Imran got angry and said to the man: do you find in the Qur’an that 
one dirham is due on forty dirhams [in zakah ], and a goat is due on such-and-such 
number of goats and one camel will be due on such-and-such number of camels? 
He replied: no he said: from whom did you take it? You took it from us, from 
Nabiyy , he mentioned many similar things. 71 

Abu Ja‘far Muhammad al Tabari says in his exegesis 
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Commentary of Qur’an and statement thereof should be understood by 
Ahadith and speaker of this brief [statement] is Muhammad Rasul- 
Allah^Phimself. Whenever, apparently there seems contradiction between Qur’an 
and Hadith, then it is compulsory to prefer the Hadith, because Qur’an is brief 
according to this Hadith, Hadith is its elucidation and commentary and this is 
established rule that explicit and elucidated possess preference over brief. 72 

al Baghdadi in his tafsir Khazin says 
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That you may explain clearly to men what is sent down to them. Whatever 
abstract commands of the Qur’an have been revealed to you, Sunnah is to explain 
it. 73 
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Similarly, Imam Baghwi has mentioned about this verse in Mu‘alim_al 

Tamil. 
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The meaning of dhikr in this verse is explicit revelation i.e. the Qur’an, and 
it is addressed to Rasul-Allah^, meaning of Qur’an should be searched in 
Ahadith, as if Qur’an’s explanation is Hadith. As Qur’an is authority (proof) so is 
Sunnah. 
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Those who deny Allah and His Rusul, and [those who] wish to separate 
Allah from His Rusul , saying: We believe in some but reject others: and those who 
wish tot ake a c ourse m idway. T hey a re i n t ruth [ equally] u nbelievers; a nd W e 
have prepared for unbelievers a humiliating punishment. To those who believe in 
Allah and His Rusul and make no distinction between any of the Rasul, We shall 
soon give their [due] rewards: for Allah is Oft-Forgiving Most Merciful. 
(alNisa 4:150-152) 

In this verse, by mentioning the reasons of disbelief, Allah and His Rusul 
have been given a permanent status. Denial of Allah is disbelief ( kufr ) and denial 
of His Rusul is also the reason of infidelity. In this way, the status of Allah and 
Rusul in the shape of iman has been given a permanent rank i.e. besides iman 
being compulsory; Rasul-Allah^has a permanent status. In short, to believe in 
Rasul-Allah^ is as important as to believe in Allah and denial of Rasul- 
Allah^is as infidelity as the denial of Allah. 74 

It is also known that Allah and His Rasul ^ are not one in terms of being 
one, as one is Creator another created, one is ruler other ruled, one is sole attorney 
other is needy, one is absolute other indigent. Rasul-Allah ^ through out his 
whole life never claimed to be sole attorney and independent (carefree) and it is 
obvious, upon which the sword of death and events would be hanging, he can 
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neither claim to be Allah nor to be sole attorney due to this, no one claimed the 
oneness of Allah and Rusul, nor to say this difference as infidelity is near to 
wisdom. 

The d ifference w hich h as b een c learly stated a s d isbelief i s d ifference i n 
obedience. 


The statement of character of hypocrites has been depicted in the style 
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When it is said to them: Come to what Allah hath revealed, and to the 
Messenger: thou seest the Hypocrites avert their faces from thee in disgust, 
(al Nisa 4:61) 

Since they know that words of Allah are comprehensive so there will be a 
way out in interpretation of those words, but elucidation, and annotations of Rasul- 
Allah^ seized all the ways of vagabondness. 

Due to this, hypocrites thought that there should be a difference in terms of 
obedience between Allah and His Rasul and when the sayings of Rasul- 
Allah^will be pushed down from the status of obedience and authority, then 
emancipation will be achieved from the elucidations of Sunnah and there will be a 
way out for the vagabondness of life. But Qur’an says it is totally disbelief. Status 
of Sunnah in obedience is clear-cut permanent. As elucidations of Qur’an are 
binding likewise more than Qur’an, those elucidations which are reported from 
Rasul-Allah^, if they are not categorically found in Qur’an, even then their 
obedience is obligatory as per the verses of the Qur’an and their denial is 
infidelity. Allah Almighty says: 
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Those who deny Allah and His Rusul, and [those who] wish to separate 
Allah from His Rusul, saying: We believe in some but reject others: and [those 
who] wish to take a course midway. They are in truth [equally] unbelievers; and 
We have prepared for unbelievers a humiliating Punishment. To those who believe 
in Allah and His R usul and make nodistinction between any of the R usul, We 
shall soon give their [due] rewards: for Allah is Oft-Forgiving Most Merciful, (al 
Nisa 4:150-152) 


They do not differentiate in the obedience to Allah and His Rusul; they 
think the obedience of both compulsory and their saying as authority. Because in 
essence, their main source is one not the two. 



He who obeys al Rasul obeys Allah; (al Nisa 4:80) Obedience to 
Rasul is actually obedience to Allah, there is no difference between these two 
obedience. 
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We sent not a Rasul, but to be obeyed, in accordance with the Will of 
Allah. If they had only, when they were unjust to themselves, come unto thee and 
asked Allah's forgiveness, and al Rasul had asked forgiveness for them, they 
would have found Allah indeed Oft-Returning, Most Merciful. (al Nisa 

4:64) 

The obedience of every Rasul ^F is by the permission of Allah. Allah the 
Exalted says: 


LJ-Ij_UjJpl 13__11 






'(jr—, 


oi—^ j - a s , 


H\ 




aj* Jjl 



36 



O ye who believe! Obey Allah, and obey al Rasul and those charged 
with authority among you. If ye differ in anything among yourselves, refer it to 
Allah and al Rasul ^, if ye do believe in Allah and the Last Day: that is best, and 
most suitable for final determination, (al Nisa 4:59) 

Three types of obedience have been mentioned in the Qur’an on this spot, 
a) Two types o f obedience are permanent in which contradiction and dispute is 
impossible. It is why no apprehension has been expressed there, b) third 
obedience is impermanent and of temporary type. Rulers and Emperors may 
commit such an act which will be opposite to the will of Allah and His Rasul in 
this situation their obedience gets vanished. Even if their intention is good, they 
can not be allowed to disagree with Allah and His Rasul therefore, their 
obedience is temporary not the permanent. Whether the meaning of (ulul amar) 
‘rulers’ would be Divine khilafah or Islamic government, their obedience would 
be temporary and impermanent. It is important condition for them not to oppose 
the Qur’an and the Sunnah. 

The aim of verse seems to be that whatever the name of leader or head will 
be. His obedience and loyalty is must, provided he should be the loyal to Allah 
and His Rasul ^. 
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There is no obedience for creatures in disobedience of Creator. 76 

(•J - *') ‘model’ is name of that condition in which a man follows some one, 
whether in good or evil. It is why; the following of Rasul-Allah has been 
confined to good. Strictly, it has been said in this verse that the following and 
obedience to Rasul-Allahsayings and deeds is best model, and this following 
and obedience is the proof over having faith in Allah and Hereafter. If some one is 
neglecting Sunnah of Rasul-Allah ^, he should neither keep any hope unto Allah 
nor shall his faith in Hereafter be considered. 

0 <iw-? ^ > **}**^l^ 

The difference between Islam and kufr is the personality of Muhammad 
Rasul-Allah ^ . 77 

The biography of Rasul-Allah^has been stated in a wise manner. If all 
these places will be read profoundly, then there remains no doubt about the 
authenticity of Sunnah and obligation of obedience to Rasul-Allah ^ .Nay it is 
well established principle. 
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Qur’an has discussed this topic by various titles and various ways. 
According to the Qur’an obedience to Rasul-Allah^is basic component of. If the 
obedience to Rasul-Allah^ will be removed, Qur’an and Islam shall remain like 
orphan and destitute. 

Kinds of Sunnah 


Whatever is in Qur’an and sans the Qur’an, it has different kinds according 
to the argumentation of Sunnah. It is known to everyone that whatever is sent 
down from Allah, no dispute is possible in that, and the Qur’an and Hadith both 
are from Allah. So it is impossible, that any correct Hadith which is proved from 
Rasul-Allah^ will be opposed to Qur’an. Though dispute would be in apparent 
meaning, because in that case same thing will be meant from both, some times the 
meaning remains concealed to mujtahid which causes this difference. 

Sunnah has three types, as Imam Shaffi has discussed in his book 
al Risalah and majority of ‘ulama has followed him and as Imam Ibn al Qayyim 
has written in al Tariq al Hikmiyah 

First type: is that Sunnah which, like Qur’an, denotes religious 
commandments, by all its reasons. Since according to brief and elucidation, and 
selection and expounding it happens to familiar with Book, and confirms the 
Qur’an. Allah says: 



I vail 


So establish regular salah and pay zakah\ and obey al Rasul that ye 
may receive mercy, (al Nur 24:56) 

((ff^ Cf - L 


Hajj thereto is a duty men owe to Allah, those who can afford the journey; 
but if any deny faith, Allah stands not in need of any of His creatures. 
(al‘ Imran 3:97) 


Hadith denotes the same order 
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[The superstructure of] Islam is raised on five [pillars], i.e. the oneness of 
Allah, the establishment of salah, payment of zakah, the sawm of Ramadan, and 
hajj. 78 

Here Book and Sunnah, both mentions only the obligation of hajj, zakah, 
sawm, and salah, their schedule is not known. 

Similarly Rasul-Allah^ said: 

^4 - -UJa j A ...... l<» 


Taking of wealth of any Muslim is allowed only by his permission. This 
Hadith is appropriate to the below mentioned verse: 
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And do not eat up your property among yourselves for vanities, nor use it 
as bait for the judges, with intent that ye may eat up wrongfully and knowingly a 
little of [other] people's property, (al Baqarah 2:188) 

Rasul-Allah^ said: 


(P . 9 + 
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Sulaiman Ibn ‘Amar Ibn Ahaws is reported to have said, my father related 
to me that he was present at last hajj with Rasul-Allah ^. He praised Allah and 
extolled Him, made a reminder and exhorted and then said, I enjoin upon you 
good treatment with women for they are captives in your charge. You do not 
possess anything of them besides it [the right of sexual intercourse], except that 
they commit some obvious sin, immorality. If they happen to commit it abandon 
them in their beds and beat them without hurting [them]. So, when they obey you, 
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then do not seek excuses against them. You have a right over your women and 
your women enjoy a right over you. Your right over your wives is that they should 
not a llow a ny one t o enter your b eds t hat you d islike a nd s hould not p ermit t o 
enter your houses, which you dislike. Beware, and their right upon you is that you 
should treat them kindly in providing them garments and food. 7 
It is appropriate to the verse: 





jii 










O ye who believe! ye are forbidden to inherit women against their will. Nor 
should ye treat them with harshness, that ye may take away part of the dower ye 
have given them, except where they have been guilty of open lewdness; on the 
contrary live with them on a footing of kindness and equity. If ye take a dislike to 
them it may be that ye dislike a thing, and Allah brings about through it a great 
deal of good, (al ‘Imran 3:19) 

Second type: is that Sunnah which elucidates the meaning of Qur’an, as if it 
explains the briefing thereof or elucidates the difficult (subjects) or confine the 
absolute and specify the common (issues) like those verses which explains the 
brief which elucidates the following verses. Allah Almighty says: 
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Permitted to you, on the night of the siyam, is the approach to your wives. 
They are your garments and ye are their garments. Allah knoweth what ye used to 
do secretly among yourselves; but He turned to you and forgave you; so now 
associate with them, and seek what Allah hath ordained for you, and eat and drink 
until the white thread of dawn appear to you distinct from its black thread; then 
complete your siyam till the night appears; but do not associate with your wives 
while ye are in retreat in the mosques. Those are limits [set by] Allah: approach 
not nigh thereto. Thus doth Allah make clear His Signs to men: that they may 
learn self-restraint, (al Baqarah 2:187). 

It is known by Hadith the white thread and dark thread means light of day 
and darkness of night. 


Allah the Exalted says: 

<JJI L—ZvS' * 







As to the thief, male or female, cut off his or her hands: a punishment by 
way of example, from Allah, for their crime: and Allah is Exalted in Power. Full 
of Wisdom, (al Ma’idah 5:38) 


Hadith described that hand in this verse means right hand i.e. right hand of 
thief should be cut of. The word ‘hand’ is confined to the word yamin [right] Allah 
Almighty says: 
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Allah will not call you to account for what is futile in your oaths, but He 
will call you to account for your deliberate oaths: for expiation, feed ten indigent 
persons, on a scale of the average for the food of your families; or clothe them; or 
give a slave his freedom. If that is beyond your means, fast for three days. That is 
the expiation for the oaths ye have sworn. But keep to your oaths. Thus doth Allah 
make clear to you His Signs, that ye may be grateful, (al Ma’idah 5:89) 

Hadith stated that about this verse that, sawm should be observed 
consecutively for three days because this word ‘consecutive’ is confined to the 
continuity and this word is common in the verse. 


Allah the Exalted says: 
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It is those who believe and confuse not their beliefs with wrong, that are 
[truly] in security, for they are on [right] guidance, (al An‘am 6:82). 


Hadith discussed that the word zulm (persecution) the verse means 
especially polytheism. Often sunan are of this kind and it is said because of this 
abundance that Sunnah explains and elucidates the Qur’an. 

Third type: is that Sunnah which denotes such a commandment about 
which Qur’an is calm and neither any order has been given about it, nor has been 
opposed like those Ahadith which indicates the dignity of angels of pleasure or 
those Ahadith which denotes the un-lawfulness of marrying a woman’s paternal 
and maternal aunt simultaneously, or those Ahadith which states the lawfulness of 
right of pre-emption and statement of inheritance of paternal grand mother, 
witnesses and decisions through oaths, stoning of married fornicator and 
atonement in case of breaking the sawm in Ramadan are stated. 

That Sunnah has a forth kind also, and that is continuous Sunnah or solitary 
narration which according to majority of ‘ulama revokes the [some] orders of the 

Qur’an. Like Hadith( ’'***“* 1 ) revokes the verse 
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It is prescribed, when death approaches any of you, if he leaves any goods, 
that he makes a bequest to parents and next of kin, according to reasonable usage; 
this is due from the Allah-fearing. (al Baqarah 2:180) and the Hadith 
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‘Ubada Ibn al Samit reported; Allah’s Rasul ^saying; ‘receive [teaching] 
from me, receive [teaching] from me. Allah has ordained a way for those 
[women]. When an unmarried male commits adultery with an unmarried female 
[they should receive] one hundred lashes and banishment for one year. And in case 
of married male committing adultery with a married female they shall receive one 
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hundred lashes and be stoned to death’. 


Revokes the verse 
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The woman and the man guilty of adultery or fornication flog each of them 
with a hundred stripes: let not compassion move you in their case, in a matter 
prescribed by Allah, if ye believe in Allah and the Last Day: and let a party of the 
Believers witness their punishment, (al Nur 24:2) if the ruler will practice upon 
only on lashing them he practiced only on the Qur’an and opposed Sunnah. There 
are differences about this kind of Sunnah between the Hanfi school of thought and 
other schools of thought. 

Ibn al Qayyim has clarified it in I‘lam al Muwaqqi'in and held a long 
discussion on it. 82 His aim from this discussion is to say that in some maslak 
(schools of thought) Sunnah has fourth kind i.e. such a Sunnah which points out 
over such a commandment which is against Qur’an and we have mentioned above 
that Sunnah can never oppose the Qur’an and this saying is out of reason and 
hardly any Muslim will accept such a thing. 83 

If such an excess will be done over (nass) due to which, some of its persons 
are struck off, then if this atrocity is continuous, it is unanimously specialization, 
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however if this excess is late or discontinuous, there is a dispute between Hanfi 
scholars and other jurists and that dispute is, does this excess revokes the order of 
such person upon which it indicates? Or excludes the common? Hanfi scholars say 
that this excess revokes such order of person which it states. On the contrary 
scholars of other schools say that due to this excess common order is specified. 

Sometimes differences occur in revocation and specification like it is true 
that solitary narration neither can quash the Book nor mutwatir Sunnah; however it 
can specify the both. If this excess will be by solitary narration, Hanfi scholar say 
that it will specify the common, if this excess contradicts with common, then there 
will be no impact on the authenticity of Hadith and this Hadith will be considered 
as authentic Hadith. On the other hand, Hanfi scholars say that excess can not 
specify the Book and continuous Sunnah because that is consecutive and it also 
can not revoke it because that is solitary narration. In this way, it can not put any 
impact on the commandments of Qur’an in any condition. It is actually against the 
Book and due to this its authenticity is suspected and by this lying is slapped upon 
Rasul-Allah^ (Allah forbid) and Rasul-Allah^ is infallible to tell lie, thereof 

QA 

Sunnah can never oppose the Book (Qur’an). 

Permanent legal status of Sunnah 

As a matter of fact, permanent legal status of Sunnah is lawful and it has 
been proved by various evidences. 

First is that, had it not been lawful, Allah would not have ordered us to 
practice upon permanent Sunnah but it has been ordered. Similarly, in Shari ‘ah of 
Mu’sa and Ibrahim, it happened and Allah, the Exalted has mentioned this thing in 
His Book. Mu’sa asked Fir‘awn to embrace the faith and asked him to let the Banu 
Isra ’il go with him whilst, Towrah was not revealed until that time and it is not 
possible tor efer t his i ncident t owards Towrah but i n s pite oft his t he a rgument 
rose against him and when he did not accept the invitation of Musa, he became the 
disobedient of Allah. 

So far as the permanent status of Sunnah in Shari‘ah of Ibrahim is 
concerned, it is obvious that Allah Almighty had ordered him through revelation, 
to sacrifice his son, both, he and his son performed the order and it is because of 
this obedience that Allah Almighty described the attribute of gratitude in their 
favour. It is impossible to include this type of order in the commandments of his 
Sahifah. Because, in essence the aim of this event was mere examination and trial, 
as Allah the Exalted says: 
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We called out to him, 0 Ibrahim! Thou hast already fulfilled the vision! 
Thus indeed do We reward those who do right. For this was obviously a trial, and 
We ransomed him with a momentous sacrifice, (al Saffat 37:104-107) 


There is no difference between Rasul-Allah ^ and other Anbiya' as for as 
their Nubuwah is concerned, because every one of them possessed the book in 
addition to their Sunnah. 

Second aspect is that, if it were not lawful then illegality (lack of authority) 
might be due to some hindrance, Allah the Exalted can do that He would 
command His Rasul ^ to preach such a thing which is not revealed in the Book, 
even he would reveal every commandment without syllables, in the beginning and 
then would emphasis and explain it, or he would not reveal it in the book from the 
beginning. Revelation of Book is not stipulated with sending of Rasul-Allah 
Allah the Exalted says: 
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Not a Rasul did We send before thee without this inspiration sent by Us to 
him: that there is no Allah but I; therefore worship and serve Me. 
(al Anbiya 21: 25) 

Indeed, Rasul ^ was infallible and sacred from every kind of mistake and 
error in recognizing any order or news revealed through recited revelation or un¬ 
recited revelation. Whether revelation ( wahy ) is permanent, explicit or emphasized 
even if whole of the Shari ‘ah would revealed in shape of un-recited wahy , as he 
was infallible and sacred from errors and mistakes in preaching, this is obvious 
proof ( hujjah ) against those who deny authority of the Sunnah. Doubtlessly, 
Sunnah is wahy, therefore it is nothing but truth, so it’s being permanent, is 
authentic. Alongwith Sunnah, second type of wahy is equal to Sunnah in 
argument and being revealed by Allah. The existence of second type of wahy can 
not snatch the appropriate permanent status of Sunnah. Though, this second type 
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of wahy is distinguished from un-recited wahy in some aspects. But its argument is 
not dependent upon these distinguishes. It does not mean that only Qur’an is 
permanent authority, therefore, what is the hindrance in giving the permanent legal 
status to Sunnah? 85 


Thirdly, if the permanent religious status of Sunnah is not permissible then 
explanation and stress of commandments in the Qur’an by Sunnah is also 
unlawful, because stress is branch of basement of capacity and expounding of 
commandments which is elucidated is a kind of permanent status in elucidations, 
because the thing which is considered as obstacle, will be also considered obstacle 
in elucidation and obstacle happens to be the interruption due to the disorder and 
disorder in both (stress and expounding) will be a reason for entrusted one in 
understanding the order given to him by Allah and not practicing the deed in a 
correct way. 


Abu Bakr and authority of Sunnah 


In Tabqat Ibn Sa ‘d, Ibn Sa‘d narrated about Abu Bakr Sidiq that: 
Jui LjI J 
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It was the principle of Abu Bakr that, whenever he confronted any 
disputable situation about which he neither found any solution in the Book of 
Allah, nor found any impression in Sunnah of Rasul-Allah^, he used to say, now 
I will exert my diligence, if this diligent reason will happened to be correct, then it 
is by the will of Allah and if it will happen to be wrong, then it is from mine and I 
seek the forgiveness of Allah (regarding the mistake). 8 

According to Muhammad Ibn Sirin, It is clear by this statement that 
whenever Abu Bakr used to confront any issue, he first of all, was searching for its 
solution in Qur’an and (in case he could not find it in the Qur’an) then turned his 
heed towards Sunnah of Rasul-Allah .Had he not considered the Sunnah as 
authority, why he would have consulted it? When Abu Bakr did not possess the 
knowledge about the issue of inheritance of grandmother. He announced that I do 
not find any thing about it in the Qur’an. O! People if Rasul-Allah^has given 
any decision about this matter and any one knows it then (come forward) and 
guide me, Mugiarah conveyed him the decision of Rasul-Allah^ about the said 
matter and Muhammad Ibn Musallama attested him, Abu Bakr, passed the 
decision according to the Sunnah of Rasul-Allah^ 1 . 
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‘Umar Faruq and authority of Sunnah 

When Abu Musa was appointed governor of Kufah by ‘Umar, at that time, 
he (Abu Musa) said to the people of Kufah. 

f' * '-■ • f£-}j - tr.l ^*. t*; 

‘Umar Ibn al Khitab send me towards you, I will teach you the Book of 
your Rabb (i.e. Qur’an) and the Sunnah of Rasul-Allah^ , 87 

The word ‘Sunnah’ which is present after the Book (Qur’an) is the clear 
proof that ‘Umar Faruq wanted to see the people embellished with Sunnah along 
with the Qur’an. If he were not considering the Sunnah as authority, why he would 
felt the need of adorning people with the Sunnah?. 

‘Uthman and authority of Sunnah 

‘Uthman while addressing the people on the pulpit said: 
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It i s n arrated from ‘ Uthman’s s lave A bu S alih t hat h e w as s aying that, I 
heard ‘Uthman saying. O! People, a Hadith, which I heard from Rasul-AllahI 
have been concealing it to you on the account this Hadith will depart you from me. 
Then he said: 88 
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Then I felt that I will convey it to you and after listening [this Hadith] 
whosoever wishes to choose either of the way, I heard from the Rasul- 
Allah^Pthat ribat for a day in the way of Allah is better than staying 1000 days in 
other places. 

Two things are clear by these narrations, first is that when ‘Uthman became 
aware about the desire of Rasul-Allah , he was deeming enactment of ordinance 
of Rasul-Allah^ as fortune instead of his own view. Second thing is that, 
‘Uthman not only was considering the Sunnah as authoritative and worthy to 
follow but was thinking same about others as soon as they know the order of 
Rasul-Allah ^ they w ill i mmediately p ractice u pon i t. B ecause t he s tatement o f 
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Rasul-Allah^is worthy to follow and obedience to Rasul-Allah ^ is actually the 
obedience to Allah. 

‘Aliyy and authority of Sunnah 

Some people thought in the period of ‘Aliyy that Rasul-Allah^ has told 
him some special testimonies and began to show extraordinary eagerness and 
curiosity to know about them, and were talking about it. It is obvious that they 
wanted to know about them only to acquire the fortune of this world and Hereafter 
by practicing upon them. Eventually, ‘ Aliyy, one day addressed the people and 
said: 

Rasul-Allah ^ did not say anything extraordinary to me other than 
common people separately except a few things, about which I find you very 
curious I h ave w ritten t hem o n t he p aper which I h ave kept i n sc abbard o f m y 
sword. 

Narrator later states that: 




People insisted over the demonstration of this paper till he took it out of the 
shealth. 89 

Many facts become manifested by this incident, First is that there is no base 
for this objection b y orientalists and those who deny the authenticity of H adith 
that, Hadith were compiled and written only after three centuries, whilst it is 
totally baseless we will elucidate it in chapter No.2. Second thing is that, ‘Aliyy 
preserved the Ahadith only so that they will be practiced upon. Thirdly, Sahabah 
seems to be always desirous for the Ahadith so that they will practice upon them. 
It is why, they insisted over the display of those sayings. All these facts are the 
clear proof that not only rightly guided khulfah’ but all the Sahabah were 
considering the Sunnah as authority and proof, they had been eager to know about 
them and after knowing them, by practicing upon, they were practically preserving 
the sayings of the Rasul-Allah ^. 


Proof of authority of Sunnah or evidence of permanent status of Sunnah 

Permanent Sunnah is authority ( hujjah ) and adopting and practicing upon 
it, has been ordered by Allah Almighty. It has many evidences and proofs. 

First proof is that Rasul-Allah^is impeccable in conveying the message 
of Allah and it includes those talks, too, whose order is mentioned in Sunnah, and 
about which the Book (i.e. The Qur’an) is silent. According to the command and 
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pleasure of Allah Almighty and whosoever has this condition, practice upon that is 
obligatory. 

Second evidence is that there are such verses in the Qur’an which points 
out the authenticity of Sunnah. Their authenticity is proved by the commonness. 
Whether they are such sunan which emphasis the Quranic verses or are 
permanent, there is abundance of such verses, which gives the benefit of 
absoluteness for three kinds of Sunnah due to its commonness, and which has no 
conjecture of specification that the permanent Sunnah is expelled from those three 
kinds, however, Allah the Exalted says: 



But no, by thy Rabb, they can have no [real] Faith, until they make thee 
judge in all disputes between them, and find in their souls no resistance against thy 
decisions, but accept them with the fullest conviction, (al Nisa 4:65) It proves the 
authority of the Sunnah unambiguously. Allah Almighty says: 
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O ye who believe! Obey Allah, and obey al Rasuland those charged 
with authority among you. If ye differ in anything among yourselves, refer it to 
Allah and al Rasul ^, if ye do believe in Allah and the Last Day: that is best, and 
most suitable for final determination, (al Nisa 4:59) 

Obedience to Rasul-Allah is that, of which Rasul-Allah ordered and 
abstained, which is not mentioned in the Qur’an, should be obeyed. Obedience to 
Rasul-Allah ^ means to give heed to all his sayings whether it has the status of 
statement (expounding and explanation) and stress or permanent above mentioned 
verses are based upon all those kinds. Utmostly, we can say at first sight, the 
inclusion of his permanent and individual obedience in obedience to Rasul- 
Allah^is more explicit. Because his permanent obedience by leaving aside the 


49 



expounding, explanation and statement, proves his individuality. For, ditto is 
meant from expounding and explanation therefore practice over expounding and 
explanation i s s ame a s t he p ractice o ver w hich i s b eing e lucidated. E xplanation 
and elucidation is expelled from this individuality, similarly is expelled the 
obligatory status of Sunnah. 

Third evidence is that, it is proved from various Ahadith that Sunnah, 
whether it is compulsory, explicit or permanent, is authority and some Ahadith are 
specified with Sunnah or at least in prima-facie are included in Sunnah and it is 
better to include Sunnah in them than to include other things like: 
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And you will not find the person reclined with the pillow to whom my 
order reached which I have ordered or I refrained from any thing and after 
reaching that abstinence he would say: we will obey only what we will find in the 
Book [the Qur’an ]. 90 
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Listen carefully I have been given the Book and along with it a thing like it 
[i.e. implied revelation]. Listen carefully! Soon a glut toned person will say 
reclining with his pillow: only the obedience of Qur’an is must for you. Whatever 
you find lawful in it, take that as lawful and whatever you find unlawful in it, take 
that as unlawful. Indeed, whatever Rasul-Allah 4 ^ made unlawful is as Allah 
made unlawful. Beware! Pet donkeys are not lawful to you neither the animals 
with pointed teeth and not the founding of any dhimi is lawful for you, but its 
owner is carefree about that. The one who is staying at any place, it is duty of the 
inhabitants to hospitalize him and same is incumbent for the said guest to 
hospitalize the same hosts when they give visit to him, as they had hospitalized 
him . 91 
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It is not hidden that the unlawfulness of donkey and other mentioned things 
is not mentioned in the Qur’an. It is specified with what is being mentioned, i.e. 
Sunnah and ‘like the Book’ apparently means those things which are self 
permanent and if another thing is included in it, there is no problem in that, the 
Qur’an has proved that all this is from Allah. Another Hadith states that every 
thing which is not in the Qur’an, whose order Rasul-Allah^has enjoined or 
forbade its abjuring is condemned. Fourth evidence is that whole ummah is 
unanimous over the authority and obligation of practicing on this type of Sunnah. 
Its elucidation is that Muslims are agreed upon such individual commandments 
which are only proved by this kind of Sunnah (permanent Sunnah). The consensus 
over their practicing and relying is necessitating to consensus of authority thereof. 

Of these commandments, one commandment is that paternal or maternal 
grand mother shall receive the share in inheritance and this share will be sixth (of 
whole inheritance), the consensus of ummah has agreed upon it. It is proved from 
permanent Sunnah and is not found in Book of Allah (i.e. Qur’an). Among those 
commandments are legal justifications of pre-emption and musaqat unlawfulness 
of marrying a woman and her paternal aunt simultaneously and about the 
unlawfulness of pet donkeys, Ibn ‘ Abd al Bir has mentioned that later ‘ulama have 
established the consensus over these issues. 

Evidences of authority of Sunnah 

Evidences of authority (of Sunnah) are seven: 

1. Impeccability of Rasul-Allah ^. 

2. Companion’s adherence to the Sunnah. 

3. The Qur’an. 

4. Sunnah of Rasul-Allah ^. 

5. Impossibility of practicing upon only Qur’an without the Sunnah. 

6. Sunnah has two kinds: revelation ( wahy ) and like the revelation. 

92 

7. Ijma‘ (consensus). 

First evidencerlmpeccability of Rasul-Allah^ 

There is absolute consensus among the ummah that Rasul-Allah ^ is 
impeccable to say any thing which can cause obstacles in preaching and according 
to authentic narrations he is infallible to commit any error or mistake in religious 
issues. And those who believe that such an error is possible they too put the 
condition that in case of error or fault, he was admonished by Allah, the Exalted, 
and Rasul-Allah ^ was not let to remain on that error or mistake. 
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It becomes incumbent that every Hadith pertaining to preaching issues, 
after Allah Almighty has set up Rasul-Allah on that and did not reprimand him, 
is authentic and unanimously hujjah, therefore, to adopt it is at least permissible. 

Since it proves the authority of Rasul-Allah’s^ saying about Qur’an ‘it is 
word of Allah’ and Hadith qudsi of Rasul-Allah that Allah, the Exalted has said 
like this’ proves the authority of words like it. Similarly the authority of following 
Hadith is also proved. 


Narrated by Miqdam Ibn Yakrab that, Rasul-Allah^ said: Listen carefully! 
I have been given the Book (Qur’an) and the thing like it. Beware! Soon a 
gluttoned person reeling on his pillow would say: Hold the Qur’an firmly. 
Whatever you find lawful in it, take that as lawful and whatever you find unlawful 
in it, take that as unlawful and whatever Rasul-Allah ^ made unlawful is same as 
Allah made unlawful. This Hadith is narrated by Abu Dawud and Tirmidhi. 94 
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Abu Hudhaifah narrated that Rasul-Allah said 


He is Jibril, the envoy of Rabb of all worlds; He has revealed unto my heart 
that none shall receive the death until he will not acquire the entire livelihood. 
Whether he will possess it howsoever delay, so fear Allah, adopt the moderate 
way in searching the livelihood and let not the delay of possessing livelihood 
motivate you to acquire the livelihood by the disobedience to Allah because 
whatever is in [the hands of] Allah can only be obtained by the obedience. 95 
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These Ahadith are by whom, who is impeccable from lying, so they 
become such evidences which relates that wahy is of two types. One Divine Book 
(i.e. the Qur’an) whose words are miraculous and whose recitation has been 
ordered. Second type is also divided into two kinds one Ahadith qudsi whose 
words are revealed by Allah. 
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Second is Hadith Nabawi it is such a Hadith whose meaning is revealed by 
Allah and Rasul-Allah ^interpreted it by his own words. When all these things 
are by Allah, so they are all evidences which will remain hujjah for mankind till 
doomsday. 


0 tfyt l A y(JXJ L(JlicVl Lii[ 

Actions are known by intentions, and every person will get reward 


according to what has intended 
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Burden of proof is on claimant and oath is on one who is denying. 
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# f QQ 

Basement of Islam is on five [things]. 

The authority of these Ahadith is proved by such an esteemed personality 
who is immaculate and impeccable. 

It also proves the authority of Ahadith such as follows: 

AiC- LvTLjj u£ \ I jS\&\ y ♦ aLH Aj k* Vl k* ^ \j 


O! People, I only enjoin you what Allah has ordered you and I refrain you 
from what Allah has refrained you." 

The evidence of Hadith narrated by Miqdam Ibn Yakrab, which we have 
mentioned before is also proved by this: 

4ll ffwd U ^ L. j\ 


‘And whatever Rasul-Allah ^ made unlawful is same as Allah made 
unlawful’. This Hadith and those which are like it are from such a venerable 
personality who is immaculate and impeccable. Therefore, it reveals us that he 
(Rasul-Allah ordered only those things which have been ordered by Allah for 
us and abstained from those things, from which Allah has refrain us, and due to 
this the authenticity of his all enjoying and forbiddings becomes incumbent. It 
proves the authenticity of his utterances such as follows: 


Offer sal ah as you see me offering salah. m 
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When the authenticity of this Hadith is proved, all those deeds of Rasul- 
Allah^fc, by which salah is elucidated, are also proved. 

Same thing can be said about such sayings of Rasul-Allah^fc which is 
mentioned as follows: 

Learn [take] the rituals of hajj from me. 101 

It proves the authenticity of command of Rasul-Allah ^ and the deeds of 
Rasul-Allah ^ pertaining to hajj are also proved by above mentioned way. 

Moreover, it proves the authority of such command of Rasul- 
Allah ^ which is mentioned in the Hadith narrated by Abu Dawud that Irbad Ibn 
Sariyah reported that Rasul-Allah ^ said: I bequeath you the fear of Allah, 
obedience and listening of order of amir whether he may be a Abyssinian slave, 
who shall survive among you see a lot of dissensions, obedience (and following) 
of my Sunnah and adherence of rightly guided khulfah ’ ‘ is necessary for you at 
that time, hold them firmly and grit them by the molar teeth and beware of novel 
deeds, for every novel deed is innovation and every innovation is astray, and every 
astray leads to the Hell. 

When the authority of adopting Sunnah and on the command of Rasul- 
Allah^to practice upon it is proved. Therefore, it proves the authority of all 
kinds of Sunnah i.e. sayings, deeds and approvals. 102 

The infallibility of Rasul-Allah from committing errors in preaching, 
upon which all ‘ulama are unanimous, is not only confined to the infallible from 
lying in preaching. As the preaching of Divine commandments is done by sayings, 
likewise is done by deeds and tacit approvals and enjoining and forbidding and 
every thing like this are including in preaching. Those obstructing things which 
are not related with the sayings, this fact becomes incumbent by the infallibility of 
Rasul-Allah^that besides the sayings, his actions, tacit approvals, enjoining and 
forbidding which are connected with preaching, are directly proofs (or evidences). 
There is no need to make his preaching as medium for their authenticity. 

If Rasul-Allah ^performs any action which is not of the preaching like he 
take meals of any kind and drink beverage, or testify any deed or say anything like 
he discusses any worldly issue and Divine speech is also included in it (i.e. Allah, 
the Exalted, set up him on that saying or deed and did not reprimand over it), then 
we will believe that, every thing committed by him, at least is not sin or 
disobedience. 

By those deeds of Rasul-Allah ^ from which preaching is not aimed (like 
the natural deeds, of Rasul-Allah^) we do not say that such deeds too are 


54 



obligatory but what we want to clear is that these deeds carry lawfulness and 
permissibility. 

There are differences among the scholars whether Rasul-Allah ^ was 
allowed to exert ijtihad or not, those who believe that Rasul-Allah can commit 
mistake, says that Rasul-Allah^ was not let to remain on mistake, but was 
admonished immediately by Allah and correct thing was explained to him. 

If any time Rasul-Allah ^committed the diligent order and it got taqriri 
approval from Allah (i.e. he was let to be established over that and was not 
reprimanded), then, doubtlessly, the order will be unanimously authority (or 
proof). 

Second evidence:Companions adherence to the Sunnah 

Sahabah hold firmly the Sunnah in the period of Rasul-Allah^and got 
favour of Allah for their steadfastness on the Sunnah. It is proved by the Ahadith 
that R asul-Allah^ had b een i nciting h is u mmah u pon h olding t he S unnah v ery 
firmly and had been frightening them from its abjuring. Sahabah used to fulfill all 
the commandments of Rasul-Allah ^ and used to follow him, they were following 
all the sayings, and deeds of Rasul-Allahand they believed that whatever is 
committed by Rasul-Allah^is authority (or proof) and conformation thereof, is 
incumbent. 

However, if he was committing ijtihad in worldly affairs, he was consulting 
the Sahabah in that matter likewise; if he (if we presume it) was committing 
ijtihad in any religious affair it is possible that during ijtihad Sahabah might have 
discussed the issue with him. 

Similarly, if the revealed commandments happened to be unfamiliar to their 
reason and understanding, they were referring it towards Rasul-Allah^to know 
its cause and wisdom not for the reason that they did not believe in it for not being 
truth. Likewise, sometimes, they did not follow his action, on the account, that the 
action may permissible only for him and if Rasul-Allah would order them 
anything and was not practicing it himself, Sahabah, too were not committing the 
same deed, by thinking that this order might be for expressing permissibility and 
permission, that which is not ordered is better, because Rasul-Allah^did not 
commit it by himself which he had ordered. It would never be reason of Sahabah 
not imitating his actions or thinking his obedience is not obligatory and they were 
at liberty to neglect them, there submissive behaviour towards the Sunnah nullifies 
this. It is known that Sahabah were more able to extract the commandments from 
the Qur’an by their ijtihad, in spite of this they were not enquiring those new 
events which confronted to them, from the Qur’an by relying over their skill and 
reason, but as much as they were able to know them from Rasul-Allah^, they 
used to refer all new occurring events to Rasul-Allah ^. 
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If any Sahabi remained away from him and confronts any incident, first of 
all, he used to search its solution in the Book of Allah (i.e.Qur’an) if he failed to 
find in it, he used to see it in Sunnah and if he failed to find in it too, then he used 
to rely on his ijtihad and when he would meet Rasul-Allah <^P he used to present 
before him the said issue. If he were correct in his ijtihad, Rasul-Allah^ would 
give tacit approval on that, and, if he were wrong in it, then Rasul-Allah^ would 
elucidate the reason of mistake and would taught him the correct way of event and 
accordingly that Sahabi would rectify his mistake and adopt the command of 
Rasul-Allah ^. 


This attitude was from Rasul-Allah^ and Sahabah; Allah Almighty let 
them on this modus vivendi and did not mention that they had committed any 
mistake. Despite the fact, it was period of revelation ( wahy ). Had they been on 
wrong foot as for as their approach is concerned Allah would have not allowed 
them to remain on it. It is the clear proof ( hujjah ) of Sunnah. 


Their attitude was in respect of the fact that Allah had ordered them to 
remain obedient to Rasul-Allah *^P and had frightening them not to oppose and 
disobey Rasul-Allah ^ . 103 
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Imam Bukhari has narrated from ‘Abd al Allah Ibn ‘Umar, he said, once 
Rasul-Allah^fcmade a golden ring, people, too [began to] made golden rings, 
thereupon, Rasul-Allah *^P said, I had made a golden ring, then Rasul- 
Allah^P threw that away and said that, I will never wear it, since people too put 
off their rings and threw them away. 104 

Abu Dawud and Ibn ‘Abd al Birr has narrated from ‘Abd al Allah Ibn 
Rawah t hat h e h eard t he R asul-Allah *^P saying, sit d own, h e a t o nee sa t o n t he 
way. After some time, Rasul-Allah ^ passed by that way asked him, what is the 
matter (why are you sitting here), he replied, that I heard you saying sit down so I 
sat down, Rasul-Allah^said, ‘may Allah grant you more (passion of) obedience’. 

Ibn ‘ Abd a 1 B irr h as narrated f rom Mu‘adh I bn J abal, h e (Mu‘adh) s aid, 
when Rasul-Allah ^P sent me towards Yemen, he said, if you face any matter, how 
will you make decision? Mu‘adh replied: I will decide by the Book of Allah, 
Rasul-Allah tasked if you will not find it in that? Mu‘adh answered, I will 
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decide the matter according to Sunnah of Rasul-Allah ^, Rasul-Allah tasked, if 
you will not find it in that too? He responded that I will exert my opinion (ra 7) 
and will not leave any comer, narrator says that Rasul-Allah^P gave a punch on 
his chest and said ‘All praise to Allah who granted such thing to the envoy of 
Rasul-Allah which Rasul-Allahlikes’. This narration is mentioned, with 
different words by Ibn Sa‘d in Tabaqat ]06 and Ahmad, Abu Dawud, Tirmidhi, 
Darimi and Baihaqi has narrated it in Madkhal. 
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Abu Ya‘la , Mausili and Baihaqi have narrated from ‘Umar Ibn al Khittab 
in Madkhal that he said: O! People, slander your opinion instead slandering your 
creed. I still remember the movement, when I had rejected the order of Rasul- 
Allah^ , on the day of Abu Jindal (on the eve of Hudaibiyah pact) on the basis of 
my personal diligence. By Allah I left no stone unturned in saying the truth, at that 
time pact was written between Rasul-Allah and people of Makkah. Rasul 
Allah^said write ‘j n the name of Allah, the most Beneficent 

and M erciful’. T hey sa id: d o you t hink t hat w hatever you s ay w e h ave a ttested 
that? (i.e. do you think that we have believed in you?). Don’t write it and instead 
of it write what you used to write earlier i.e., () ‘i n the name of you O: 
Allah’. Rasul-Allah ^became reconciled but I refused to accept their demand 
even Rasul-Allahtold me: you see, I have become reconciled, even then you 
deny? Hence, I reconciled. 


Imam Ahmad and Imam Bukhari have narrated the event of Hudaibiyah 
like this: ‘Umar Ibn al Khittab said, I appeared before Rasul-Allah^ and asked 
him, Are you not true Rasul ^ of Allah? Why not? I again questioned: Are we not 
on the right (path) and our foes on false (path)? Rasul-Allah^ replied, why not? I 
asked, then why do we agree in degradation in the matter of our religion? Rasul- 
Allah ^replied, I am Rasulof Allah, I will not disobey Him and He is my 
helper. I asked, were you not saying to us that soon we will visit the Makkah and 
circumambulate Ka‘ba? Rasul-Allah ^P said, why not? Did I told you that you will 
visit it in this year? I said: no, he said I still say you will visit and circumambulate 
it. Then I went to Abu Bakr Sidiq and said to him. O! Abu Bakar, is he not the true 
Rasul ^ of Allah? He said why not? Are we not on the right (path) and our foes 
on false (path)? He said why not? I said, then why do we reconcile in the matter of 
our creed by being mortified? He said, O! Man, he is doubtlessly the Rasul of 
Allah^P, he will not disobey Allah. Allah is his helper you hold his conveyance 
firmly (i.e. by following him), by Allah he is on right (path). I said, had he not 
been saying to us that soon we will visit and circumambulate the Ka‘ba, he said: 
why not, but had he told us that you will visit in this year? I said no. He said 
indeed you will visit and circumambulate it. I said: no he (again) said: you will 
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visit and circumambulate it. ‘Umar says henceforth that I did a lot of deeds for 
compensation of that misbehave. 

After that when pact had been written, Rasul-Allah bordered the Sahabah 
standup! Make slaughter and tonsure your heads. But by Allah, none of them 
stood even he repeated this order thrice. When nobody responded Rasul- 
Allah^P went t o U mm Salmah (mother o f b elievers) a nd w hatever c ondition o f 
people he had witnessed stated to her. Umm Salmah replied, O! Rasul of Allah 
do you like it? Then go and don’t say a word to any body, slaughter your camel 
and call the barber who will tonsure you. Since, he came out and did not talk to 
any body till he did all the tasks, slaughtered the camel called the barber who 
tonsured him. When people saw this, they all stood up and began to slaughter 
(their camels) and began to tonsure one another. It seemed that due to worry they 
will kill each other. 107 It is mentioned in Fath al Bari that Sahabah delayed in 
acting upon the command of Rasul-Allah ^ because they hoped that he will 
permit them for battle and that Allah will help him, in this way being victorious, 
they will accomplish the ‘ umrah . 
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Imam Bukhari has narrated from Abu Hurairah that he said: Rasul- 
Allah^Psaid, don’t keep sawm continuously ( sawm al wisat) Sahabah asked, you 
do keep sawm continuously. He said: I am not like you. I pass the night in a 
condition that my Rabb feeds and drinks me, but Sahabah did not abstain from 
sawm al wisal Rasul-Allah ^observed the sawm for two days with them. Then, 
they saw the new moon (the moon of first day of Islamic calendar), while seeing 
the moon Rasul-Allah^P said had the moon delayed in appearance, I would have 
observed more sawm than you. He said this to them in enraging mood. 108 
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Imam Bukhari and Ibn ‘Abd al Birr have narrated from Abu Hurairah, he 
said that Rasul-Allah said while sending a battalion of Sahabah to Banu 
Quraizah on the eve of Battle of Ahzab let every one of you perform the salah of 
‘Asr on arriving the vicinity of Banu Quraizah some people were yet on the way 
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that the time of ‘asr came. Some of them were of the view that, we should perform 
the salah of ‘asr after arriving at Banu Quraizah where as some of them insisted 
that we will perform the salah just now. Because Rasul-Allah^did not mean it, 
henceforth, this incident was related to Rasul-Allah^, he did not rebuke any of 
them. 109 

Besides this Hadith, there are number of Ahadith, which unambiguously 
assures us that Ahadith of Rasul-Allah ^ is authority ( hujjah ). 

Third evidence:the Qur’an 

The Book of Allah is filled by those verses which collectively indicate the 
absolute authenticity of Sunnah; these verses are of many types. Some times, one 
verse happens to be based on more than one type. We will suffice over discussing 
five types only. 


First type 

Is that which expresses the obligatory of iman on Rasul-Allahto 
believe in Rasul-Allah^ means to testify the risalah of Rasul-Allah ^ and all 
those things which he brought from Allah, whether they are mentioned in the 
Qur’an or not, and it means to surrender completely before his commands and 
those verses which states that, to falsify Rasul-Allah^or to disobey him is kufr 
Allah says: 
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O ye who believe! Believe in Allah and His Rasul ^and the scripture 
which He hath sent to His Rasul ^ and the scripture which He sent to those before 
[him]. Any who denieth Allah, His angels, His Books, His Rusul, and the Day of 
Judgment, hath gone far, far astray, (al Nisa 4:136). Allah Almighty says: 
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Say: O men! I am sent unto you all, as Rasul of Allah, to whom 
belongeth the dominion of the heavens and the earth: there is no Allah but He: it 
is He that giveth both life and death. So believe in Allah and His Rasul the 
unlettered Nabiyy, who believed in Allah and His Words: follow Him that [so] 
ye may be guided, (al A‘raf 7:158). 

Qadi ‘Ayyad 110 says that to believe in Rasul-Allah^is obligatory and 
determined, iman is completed by this and faith of a person gets corrected by this. 
Allah the Exalted says: 
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And if any believe not in Allah and His Rasul ^P, We have prepared for 
those who reject Allah, a blazing Fire! (al Fatah 48:13) Allah Almighty says: 
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We have truly sent thee as a witness, as a bringer of Glad Tidings, and as a 
Warner :(al Fatah 48:8). In another verse Allah the Exalted says: 
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Only those are Believers who have believed in Allah and His 
Rasul ^P and have never since doubted, but have striven with their belongings and 
their persons in the Cause of Allah: such are the sincere ones, (al Hujurat 49:15) 
Allah Almighty says: 
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Only those are Believers, who believe in Allah and His Rasul when 
they are with him on a matter requiring collective action, they do not depart until 
they have asked for his leave: those who ask for thy leave are those who believe in 
Allah and His Rasul so when they ask for thy leave, for some business of 
theirs, give leave to those of them whom thou wilt, and ask Allah for their 
forgiveness: for Allah is Oft-Forgiving, Most Merciful, (al Nur 4:2) 


Imam Shafi‘i says: 111 Allah has declared believing in Allah and that 
believing in H is R asul ^ as p erfection o f p rimary f aith and a 11 o ther t hings a re 
under it, therefore, if any person believe only in Allah but does not believe in His 
Rasul the name of Muslim will never be applied to him until besides believing 
in Allah, he believes in His Rasul *§P also. 

Ibn al Qayyim states that when Allah has declared among the obligatory 
of iman that believers when happens to be with Rasul-Allah they should not 

leave him without his permission, therefore it is more evident that among the 
obligatories of iman is that they should opt for any knowledge or action only after 
seeking the permission from him. And his permission can be identified either by 
his sayings, actions or by his tacit approvals Allah Almighty says : 
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It is not fitting for a Believer, man or woman, when a matter has been 
decided by Allah and His Rasul^P, to have any option about their decision: if 
anyone disobeys Allah and His Rasul ^, he is indeed on a clearly wrong path, (al 
Ahzab 33:36) 

Ibn al Qayyim 113 states that Allah Almighty has mentioned in this verse 
that, no believer possess any free will after the decision of Allah and His 
Rasul ^ and whosoever thinks that, he has a free will even after it, has gone 
obviously astray Allah the Exalted says: 
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But no, by thy Rabb, they can have no [real] Faith, until they make thee 
judge in all disputes between them, and find in their souls no resistance against thy 
decisions, but accept them with the fullest conviction, (al Nisa 4: 65) 

Ibn al Qayyim 114 mentions that Allah, the Exalted has sworn by Himself 
that His bondmen cannot claim to be a Muslim until he makes His 
Rasul ^ arbitrator i n a 111 heir sm all a nd b ig d isputes a nd f ind i n t hemselves no 
resistance against his decisions and accept his decisions with full submission. 

Imam ShafTi 95 says that as far as we know, this verse was revealed about a 
person, who had quarreled with Zubair over the land and Rasul-Allah gave 
decision in favour of Zubair, this decision was by Rasul-Allah ^ which is Sunnah, 
its order was not in the Qur’an and the Qur’an, too says, the same thing which I 
(Imam Shafi’i) mentioned. Because had this decision would have been by the 
Qur’an then it would have been definite and unequivocal order of the Qur’an. If 
they would have rejected such an explicit order of the Qur’an, it would have been 
appropriate to call them unbelievers but the position here is that they reject the 
order of Rasul-Allah thus, rejected the Qur’an by not accepting the order of 
Rasul-Allah^. In some editions the words are, because they did not accept his 
decision, so they rejected the order of the Qur’an and according to some other 
editions the words are that, they did not accept the decision of Rasul-Allah ^. 

In short, Imam Shafi‘i wants to prove by this verse that this order of Rasul- 
Allah^was not present in the Qur’an in the shape of explicit verse. Had it not 
been, their disbelief would have been in result of rejecting the order of the Qur’an 
and not accepting it and by not feeling narrowness in their hearts by the decision 
of Rasul-Allah^. Apparently, at that time, it would have been said that: By your 
Rabb they won’t be Muslims until they won’t accept the order of the Book of 
Allah (i.e. the Qur’an) and won’t entrust themselves to it. 

Second type 

Second type is that which express that whatever thing Allah, the Exalted 
had decided for his bondmen, Rasul-Allah ^elucidates the Book of Allah 
according to that, he is commentator of it whose commentary is reliable (and 
acceptable) before Allah and that he teaches his ummah the Book of Allah and the 
hikmah and hikmah means, as Imam Shafi‘i and other learned i ulama has said, is 
Sunnah and if it will be accepted that it means Book of Allah even then the 
meaning of teaching his ummah will be its commentary, elucidation of brief things 
thereof, and explanation of its difficult affairs. It makes incumbent that the 
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elucidation of the Qur’an, which Rasul-Allah^ has done by his deeds, sayings 
and t acit approvals, i s a uthority; f ollowing verses a re e vident p roof o f i t. A llah 
Almighty says: 
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[We sent them] with Clear Signs and Scriptures and We have sent down 
unto thee [also] the Message; that thou mayest explain clearly to men what is sent 
for them, and that they may give thought, (al Nahal 16: 44) In another verse Allah 
the Almighty says: 
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And We sent down the Book to thee for the express purpose, that thou 
shouldst make clear to them those things in which they differ, and that it should be 
a guide and a mercy to those who believe, (al Nahal 16:64 ) on another occasion 
Allah the Exalted says: 
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A similar [favour have y e already received] in that W e have sent among 
you a Rasul ^ of your own, rehearsing to you Our Signs, and purifying you, and 
instructing you the Book and hikmah , and in new knowledge, (al Baqarah 2:151 ), 
Allah the Almighty says: 
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Allah did confer a great favour on the Believers when He sent among them 
a Rasul ^ from among themselves, rehearsing unto them the Signs of Allah, 
sanctifying them, and instructing them the Book and hikmah, while before that, 
they had been in manifest error, (al ‘Imran 3:164) 


On another occasion, Allah the Exalted says: 
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It is He Who has sent amongst the Unlettered a Rasul ^ from among them, 
to rehearse to them His Signs, to sanctify them, and to instruct them the Book and 
hikmah , although they had been, before, in manifest error, (al Jum‘ah 62:2 ) Allah 
the Almighty says: 
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But solemnly rehearse Allah's favours on you, and the fact that He sent 
down to you the Book and hikmah, for your instruction. And fear Allah, and know 
that Allah is well-acquainted with all things.(al Baqarah 2:231) in another place 
Allah the Almighty says: 
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Allah hath sent down to thee the Book and hikmah and taught thee what 
thou knewest not [before]: and great is the Grace of Allah unto thee. (al Nisa 
4:113). 

Allah the Almighty says: 
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And recite what is rehearsed to you in your homes, of the Signs of Allah 
and His hikmah: for Allah understands the finest mysteries and is well-acquainted 
[with them], (al Ahzab 33: 34 ). 

Imam Shafi‘i 116 says Allah Almighty mentioned the Book which means the 
Qur’an and mentioned hikmah, I heard some of the ‘ ulama having the knowledge 
of the Qur’an, and among whom I like some of them, saying that hikmah means 
the Sunnah of Rasul-Allah ^ whatever they have said is expedient and correct, 
because the Qur’an is mentioned prior and just after it hikmah is mentioned in the 
verse, and has mentioned his gratitude over creatures that he gave them the 
knowledge of the Qur’an and hikmah, therefore, nothing can we said but here 
hikmah means Sunnah of Rasul-Allah ^ .Because it has been mentioned with the 
Book and that Allah has declared that obedience to His Rasul ^ is obligatory. 

In the above mentioned passage, Imam Shafi‘i wants to state that hikmah 
means Sunnah, that is because Allah, the Exalted has used conjunction with 
hikmah over the Book and it demands of estrangement, therefore, hikmah is not 
the Book. Besides it hikmah can not be anything other than the Book and the 
Sunnah, because Allah Almighty has conferred over us the favour by the teaching 
of the Qur’an and the Sunnah, and bestowing of favour is only on those things 
which are truth and correct. Therefore, hikmah too is binding and worthy to follow 
like the Book, especially when Allah Almighty has mentioned hikmah and the 
Book together, and in whole of His Book, He has only made the obligatory on us 
the adherence of His Book and Sunnah of His Rasul-AllahSo it is established 
that hikmah means Sunnah. 


Third type 


Third type is that which states that obedience to Rasul-Allah ^ sheer 
obligatory (without conditions and limits) in all those things which he orders and 
from which he abstains, and obedience to Rasul-Allah^ is (really) the obedience 
to Allah Almighty, and states the frightening for the opposition to Rasul- 
Allah^and from changing his Sunnah. 


Allah the Exalted says: 
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And obey Allah and al Rasul that ye may obtain mercy.(al‘Imran 
3:132) Allah the Exalted says: 
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Say: Obey Allah and His al Rasul but if they turn back, Allah loveth 
not those who reject Faith, (al ‘Imran 3:32 ), in another verse Allah the Almighty 
says: 
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O ye who believe! Obey Allah and His Rasuland turn not away from 
him when ye hear [him speak]. Nor be like those who say: "We hear," but listen 
not: (al Anfal 8:20-21 ). Allah Almighty says: 
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And obey Allah and His Rasul and fall into no disputes, lest ye lose 
heart and your power depart; and be patient and persevering: for Allah is with 
those who patiently persevere: (al Anfal 8:46) Allah the Exalted says: 
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Obey Allah, and obey the al Rasuland beware [of evil]: if ye do turn 
back, know ye that it is Our Rasul’s^duty to proclaim [the Message] in the 
clearest manner, (al Ma’idah 5: 92), Allah the Almighty says: 
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0 ye who believe! Obey Allah, and obey the al Rasuland make not 
vain your deeds! (Muhammad 47:33). Allah Almighty says: 
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So obey Allah, and obey His al Rasul ^: but if ye turn back, the duty of 
Our al Rasul is but to proclaim [the Message] clearly and openly, 
(al Taghabun 64:12 ) Allah the Exalted says: 
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O ye who believe! Obey Allah, and obey al Rasul and those charged 
with authority among you. If ye differ in anything among yourselves, refer it to 
Allah and al Rasul ^, if ye do believe in Allah and the Last Day: that is best, and 
most suitable for final determination, (al Nisa 4:59). 

Qadi ‘Ayyad has reported from ‘Atta and Ibn al Birr and Baihaqi has 
narrated from Maimun Ibn Mihran in Madkhal that the meaning of refer towards 
Allah is to refer towards His Book and referring towards al Rasul ^is to refer 
towards him in his life and towards his Sunnah after his demise. 


Allah Almighty says: 
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And if y ou will differ in things amongst yourselves then refer it towards 
Allah, here the word (r 5 -^*) ‘you differ’, means that you differ in anything and it is 
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about (-“^'V*') men of authority. However Allah Almighty says if you have 
mutual difference i.e. between them and those whose obedience they have been 
ordered them refer to Allah and His Rasul ^ and if you don’t know what is their 
teachings ask such person who amongst you has knowledge of the Qur’an and the 
Sunnah Because it is the only way to know about the sayings of Allah and His 
Rasul^ .Allah the Exalted says: 
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It is not fitting for a Believer, man or woman, when a matter has been 
decided by Allah and His Rasulto have any option about their decision: if 
anyone disobeys Allah and His Rasul ^F, he is indeed on a clearly wrong Path, (al 
Ahzab 33:36) those who differ to each other on any subject they should refer their 
matter to Allah and His Rasul ^, if they failed to derive the solution from the 
said sources then they should make the analogical deductions from the available 
rulings of the Qur’an and the Sunnah. 


Tayyibi says :In (wj—.,-'‘obey al Rasul ’is the repetition of verb 
which indicates that obedience to Rasul-Allah^F has a permanent status and in 
('■*'■*) ‘men of authority’ there is no such repetition of verb,which intimates the 
fact that among them will be some people whose obedience will not be obligatory 

♦ * i • »V,- U 

and then mentioned His statement in () as jf ^ j s sa i(j i n it that if they 
will not practice upon the truth, do not obey them and in which you oppose the, 
refer that to the Book of Allah and His Rasul ^ , 117 
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Ibn al Qayyim says that Allah has ordered His obedience and obedience 
to His Rasul*§F and has repeated the ‘verb’ for relating that the obedience to 
Rasul ^ is permanently obligatory. Whatever Rasul-Allah *^F orders, his 
obedience is obligatory without presenting that before the Qur’an. Nay when he 
will order, whether that is found in the Qur’an or not (obedience is obligatory). 
Because he has been given the Qur’an and the thing like the Qur’an. But the order 
of permanent obedience to (-^'^ , ) ‘men of authority’ is done under the 
obedience to Rasul-Allah^F, whosoever, among them, give orders according to 
Shari ‘ah, his obedience will be obligatory and whosoever will give orders against 
the Shari‘ah, his statement will neither be heard nor he will be obeyed there is a 
Hadith, Rasul-Allah said that there is no obedience for creatures in the 

disobedience to creator. In another Hadith, Rasul-Allah^, said that obedience is 
only in good deeds. He said about rulers and officials that whosoever among them 
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will order you of disobedience, neither listen them nor obey them. He said about 
those persons, who had wanted to pounce into the fire when their amir had ordered 
them to pounce into the fire, had they pounced into fire, they would have never 
come out of it. In fact, they were going to pounce into fire in obedience to their 
amir but they did not obey him as his order was against the spirit of the Qur’an 
and the Sunnah, question arises here what about the rulers to whom people obey 
even after knowing that their orders are against the Qur’an and the Sunnah? Well 
in such situations people should present orders of their rulers before the 
Shari'ah and if their orders are in accordance with Shari'ah they are bound to 
obey them other wise they should not obey their rulers. 

Fourth type 

Fourth type is which reveals that obedience in all the commands given by 
Rasul-Allah ^ and to make him as a symbol and model for life is obligatory. 
Furthermore it states his obedience is must for achieving the adoring of Allah. 
Allah Almighty says: 
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Say: If ye do love Allah, follow me: Allah will love you and forgive you 
your sins; for Allah is Oft-Forgiving, Most Merciful, (al ‘Imran 3:31) 

Qadi‘Ayyad has narrated from Hasan Basari in his book kitab al Shifa, that 
some people told Rasul-Allah^ O! Rasul ^ of Allah, we do adore Allah, there 
upon. Allah Almighty revealed this verse: 
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Say: If ye do love Allah, follow me: Allah will love you and forgive you 
your sins; for Allah is Oft-Forgiving, Most Merciful, (al ‘Imran 3:31) 
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It is reported by Hasan Basari that, Rasul-Allah said to them that the sign 

of adoring Allah is the adherence to Sunnah of Rasul-Allah &. 


Allah Almighty says: 
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Ye have indeed in the Rasul of Allah a beautiful pattern [of conduct] for 
any one whose hope is in Allah and the Final Day, and who engages much in the 
praise of Allah, (al Ahzab 33: 21) 

Muhammad Ibn‘Aliyy Tirmidhi says that, the meaning of Rasul- 
Allah^ being model is to follow him, to follow Sunnah thereof and not to oppose 
his sayings and actions. Qadi ‘ Ayyad says that various commentators have said the 
same meaning of it. 


Fifth type 


Fifth type is which relates that Allah has ordered Rasul-Allah to what 
has been revealed to him whether that is recited wahy or unrecited wahy and has 
made him responsible for preaching that, and has saved him from error in this 
regard. And Allah has protected him from such elements that desire to change and 
amend whatever has been revealed upon him or wants to conceal some part of it. 
Besides it also states that He has performed that order and proclaimed the Divine 
message as it deserved to be proclaimed and performed it in an extremely perfect 
manner (way) and leads the people to right path. Allah accomplished (perfected) 
the religion for ummah with all things by the preaching of what Allah sent down to 
him, and that his etiquettes are of high rank and etiquettes are the springs of all 
optional sayings, and deeds. When he was at the apex of lofty etiquettes before 
Allah. Then all the saying, and actions committed by him are of the same rank. 

All these examples express the truthfulness of Sunnah; it is authenticity and 
states the obligation of holding Sunnah firmly. Allah Almighty says: 
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Follow what thou art taught by inspiration from thy Rabb: there is no 
Allah but He: and turn aside from those who ascribe partners with Allah, 
(al An‘am 6:106) Allah Almighty says: 
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Then We put thee on the [right] Way of Religion: so follow thou that 
[Way], and follow not the desires of those who know not. (al Jathiya 45:18). 

Authority of Sunnah in the Qur’an 


Hadith and Sunnah are generally used in same meaning. Both of these 
words have been stated about sayings, actions and tacit approvals and ijtihad of 
Rasul-Allah ^. His saying is as respectable as the personality of Rasul- 
Allah^F .Adherence to the Sunnah of Rasul-Allah ^ which has been mentioned in 
the Qur’an, every person can understand by that, after the demise of Rasul-Allah, 
it means Sunnah. Sunnah or Hadith are mentioned in the Qur’an in two different 
ways. Obedience to Rasul-Allahhas been mentioned separately from the 
obedience to Allah. It should be remembered that where ever obey the Allah 
(•ISjalUI) i s mentioned it is proceeded by obey the Rasul ) there is 

not a single example where ) ‘obey Allah’ is mentioned without 

(‘obey the Rasul^’on the contrary, the word of obedience and 
adherence to Rasul-Allah^ has been used separately, 





So establish regular salah and pay regular zakah\ and obey al Rasul ^; that 
ye may receive mercy, (al Nur 24:56) 




On that day those who reject Faith and disobey al Rasul ^ will wish that 
the earth were made one with them: but never will they hide a single fact from 
Allah! (al Nisa 4:42). It is the practical proof of this fact that direct obedience of 
Allah is not possible but when the men (Anbiya ”) present a practical model to 
follow. This fact has been mentioned in the verses like 
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Ye have indeed in the Rasul-Allah^ a beautiful pattern [of conduct] for 
any one whose hope is in Allah and the Final Day, and who engages much in the 
praise of Allah, (al Ahzab 33:21) and 



He who obeys al Rasul ^, obeys Allah; but if any turn away, we have not 
sent thee to watch over their [evil deeds], (al Nisa 4:80) and 
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What Allah has bestowed on His Rasul [and taken away] from the people 
of the townships, belongs to Allah, to His Rasul ^ and to kindred and orphans, the 
needy and the wayfarer; in order that it may not [merely] make a circuit between 
the wealthy among you. So take what al Rasul ^ assigns to you, and deny 
yourselves that which he withholds from you. And fear Allah; for Allah is strict in 
Punishment, (al Hashr 59:7) 

Mentioning of such objectives which can not be accomplished without 

Hadith.(al Hashar59:3) here () ‘ gave you’ has been kept against 
‘refrains you’ and (~' r ‘) ‘negative’ is kept against (-■'*') ‘imperative’ so the 
meaning of () ‘gave you’ will be (‘enforced you’ etc. Act upon the 
order of Rasul-Allah^ very firmly ( J * y ) ‘command’ leads to obligatory and 
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(**"') ‘negative abstinences’ leads to unlawful i.e. whatever Rasul- 
Allah^ enjoins, its obedience will be obligatory and from whatever he refrains its 
committing will be unlawful. The commonness of verse is based on the obedience 
to Rasul-Allahand in ( ‘and take that’ the same obligatory and emphasis 
has been mentioned. If the verse will be considered about the distribution of booty. 
In that case also, there will be no effect on the basic affair. In this also, the 
distribution will be on the basis of ‘command’ and ‘abstinences’ of Rasul- 
Allah^.The powers for legislation have been entrusted to Rasul-Allah^in all 
matters, both the sayings of Rasul-Allah ^ have been mentioned as inevitable and 
categoric and have been made obligatory on the people. After the command and 
abstinence of Rasul-Allah ^, same will be enacted and there will no need to wait 
for other thing. This denotes the authority of the Hadith." 9 
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We sent not a Rasul but to be obeyed, in accordance with the Will of 
Allah. If they had only, when they were unjust to themselves, come unto thee and 
asked Allah's forgiveness, and al Rasul had asked forgiveness for them, they 
would have found Allah indeed Oft-Returning, Most Merciful, (al Nisa 4:64) we 
have sent Rasul only so that people will obey him. In this verse, the actual aim of 
risalah has been declared that mankind should follow Rusul. If a person accepts 
the risalah and Rasul but don’t think the need to obey them.He is nullifying the 
aim of risalah and its objective. It is obivious disbelief and heresy. Since risalah is 
wahbi therefore, the denial of his status will be as waging war against Allah: 
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But no, by thy Rabb, they can have no [real] Faith, until they make thee 
judge in all disputes between them, and find in their souls no resistance against thy 
decisions, but accept them with the fullest conviction, (al Nisa 4: 65) 

Here the status of Rasul-Allahhas two aspects. One aspect of it is that, 
he is amir and ruler and according to his spiritual status, he is Rasul-Allah^fc. If 
in worldly aspect it is denial of iman to reject his decision, to deny his Nubuwah 
will be more obiviously the denial of iman. Therefore, this verse is proof for the 
authority of Hadith. 
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1. It is not fitting for a Believer, man or woman, when a matter has been 
decided b y Allah a nd His R asul , t o h ave a ny option a bout t heir d ecision: if 
anyone disobeys Allah and His Rasul he is indeed on a clearly wrong Path, (al 
Ahzab33:46) the acceptance of decision of Rasul-Allah^is declared as condition 
of iman. 

2. There is no question of personal desire or wish after the matter is decided 
by the Rasul-Allah^. 

3. If any person will insist on his personal wish and make attempt to make 
decision accordingly, then there is warning of obvious astray present for him. 

4. To surrender personal wish and will before the decision of Rasul- 
Allah^Pis declared as condition of iman. The authenticity of sayings, actions and 
approvals of Rasul-Allah^ is clear by this verse. 120 
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Deem not the summons of al Rasulamong yourselves like the summons 
of one of you to another: Allah doth know those of you who slip away under 
shelter of some excuse: then let those beware who withstand his order, lest some 
trial befall them, or a grievous Penalty be inflicted on them, (al Nur 24:63). 
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1. Call of Rasul-Allah ^ is different from the usual and ordinary conversation 
of people (there can be opposition in mutual conversation but the position of 
Rasul-Allah^is totally different from this) there is no scope to resist the decision 
of Rasul-Allah . 

2. The commandments of Rasul-Allah ^ can never be ignored under the 
pretexts and excuses but it is the behaviour of hypocrites. 

3. Those people who oppose the commandments of Rasul-Allah ^ (and do 
not consider them as authority) deserve the painful torment. 
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But his people gave no other answer but this: they said, Drive out the 
followers of Lut from your city: these are indeed men who want to be clean and 
pure! (al Naml 27:56 ) 
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Is it that ye are afraid of spending sums in charity before your private 
consultation [with him]? If, then, ye do not so, and Allah forgives you, then [at 
least] establish regular salah\ pay regular zakah; and obey Allah and His 
Rasul. Allah is well-acquainted with all that ye do. (al Mujadilah 58:13) 


In both the verses, the obedience to Rasul-Allah^is declared as obligatory 
as the salah and zakah. 
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We have sent down to thee the Book in truth, that thou mightest judge 
between men as guided by Allah: so be not [used] as an advocate by those who 
betray their trust; (al Nisa 4:105) 
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The cause of revealing the Book is declared as to appoint Rasul- 
Allah^judge. Had Rasul-Allah^fcnot deserving the right of giving decisions 
there would have not been need of revealing the Book upon him. 

2. The decision will also be not by wahy natiq (the Qur’an) this thing has been 
explained in ( <uj1 ) ‘Allah demonstrated to you’ that this decision will be by 
contemplation and diligence and Rasul-Allah ^ would relate it by his own 
opinion. 

3. Rasul-Allah^has been made bound not to support the wrong person. 

The matter is categorized in this verse, either it would be denial of the 
revelation of the Qur’an upon Rasul-Allah^or ijtihad of Rasul-Allah^too 
would be considered duly from Allah Almighty. As sayings of Rasul-Allah^are 
revealed thus, they too are hujjah. 

Forth evidencerSunnah of RasuI-AIlah^ 

there are innumerable Ahadith which collectively and categorically 
indicates authenticity of Sunnah, narrations which are about the Sunnah has many 
kinds, which can be divided into three parts. 


First type 

Rasul-Allah, being impeccable from telling lie, has said that Qur’an has 
been r evealed u pon me a nd b esides t hat o ther t hing 1 ike t hat h as been r evealed 
upon me and that the commandment, which he stated and decided as canon, has 
been actually decided by Allah and even their elucidation too was by Allah thus 
the obedience to his Sunnah has been ordered and that whosoever followed him 
and held his Sunnah firmly, in fact he obeyed the Allah and got the guidance and 
deserved the heaven and the unlimited reward. Whereas, whosoever disobeyed 
him, rejected the Hadith of Rasul-Allah^ and follow his own wishes and desires, 
he in fact, disobeyed Allah and got astrayed, hence got destroyed and deserved the 
Hell and curse of Allah. And that iman gets completed only by surrendering before 
the Shari‘ah. Those things which people fabricated by their own desires and 
wishes, are innovations and are worthy to be rejected. All these things endorse the 
authenticity of Sunnah.Abu Dawud, Tirmidhi and Hakim have narrated from 
Miqdam Ibn Yakrab 
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Miqdam Ibn Ma‘d Yakrib reported Allah’s Rasulas saying: very soon a 
Hadith of mine will be related to a person lying on his couch who will say, the 
Book [i.e., the Qur’an] of Allah Mighty and Glorious is [enough] between you and 
us. Whatever we find in it is lawful [halal] we accept it as halal and whatever we 
find in it as unlawful [ haram ], we take that as haram. Behold, whatever Allah’s 
Rasul ^P has declared as haram is just like that which Allah has declared as 

191 

haram. 

Abu Dawud has narrated from ‘Irbad Ibn Sari yah 
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‘Ubaid Allah Ibn Abu Rafi‘ reported on the authority of his father that 
Allah’ Rasul*^P said: ‘I must not see anyone reclining his couch, which reaches 
something I have commanded to do or prohibited to do, and he says: I know not 
[anything except the Qur’an]. What we find in Allah’s Book we will follow it 
only’. 122 

Allah Almighty says: 
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What Allah has bestowed on His Rasul *^P [and taken away] from the 
people of the townships, belongs to Allah, to His Rasul *^P and to kindred and 
orphans, the needy and the wayfarer; in order that it may not [merely] make a 
circuit between the wealthy among you. So take what the al Rasul^assigns to 
you, and deny yourselves that which he withholds from you. And fear Allah; for 
Allah is strict in Punishment, (al Hashr 59:7) 
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Baihaqi has reported from Jundub Ibn ‘Abd Allah that Rasul-Allah ^fcsaid: 
whosoever stated any thing about the Qur’an by his own opinion even if he is right 
erred. 123 

Tibrani has narrated from ‘Umar in Mu'jam Aawsat he said that Rasul- 
Allah said: I am afraid of a person in my ummah, who will interpret the Qur’an 
by irrelevant means and will quote it unjustly. 

Abu Ya‘la Mausili has narrated from Ibn ‘Abbas, that he said that Rasul- 
Allah^fc, said: whosoever uttered any thing in the Qur’an, without having 
knowledge of it, shall come on doomsday in a state that there will be bridle of fire 
(affixed) in his mouth. 

Ahmad, Abu Yaia and Tibrani has narrated from ‘Umar he said that once 
Rasul-Allah^, was along with a group of Sahabah, He said to them. Do you 
know? That whosoever obeyed me obeyed Allah and that my obedience is the part 
of Allah’s obedience Sahabah replied why not? We bear witness to it, he said of 
my obedience is that obey your ‘ umra . In another narration the word (**=') 
‘religious heads’ is used in place of (**-?■') ‘rulers’.It is mentioned in the Fath al 
Ban 24 that it is obligatory to obey ‘umra according to this Hadith, except their 
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order contradicts Shari‘ah. 

Tibrani has narrated in Mu jam Aawsat from Jabir that Rasul-Allah^, 
said: To whom my Hadith reached and he denied it, he denied the three, i.e. Allah, 
Allah’s Rasul^ and he who stated that Hadith. 126 

Second type 

Following things have been mentioned regarding the second type hujjah 
from Rasul-Allah where he bids his followers to hold Sunnah firmly whether 

they find its origin in the Qur’an or not and, not to neglect the Sunnah against the 
personal opinions. 

He only enjoins such thing which Allah has made obligatory and forbids 
only that thing which Allah has forbidden as is proved by the above mentioned 
Ahadith. 

Imam Bukhari and Muslim have narrated from ‘A’ishah she said that once 
Rasul-Allah ^performed an action (about which he expects people to perform the 
same) some people abstained from it. Rasul-Allahcame to know about this 
thus, he delivered a sermon, in it he praised the Allah and then said: what 
happened to people that they abstain from such deeds which I perform myself. By 
Allah! I know Allah more than anybody else and fear Him more than you. 127 
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Third type 

This type is based on following matters: to listen his Ahadith, to memorise 
them, and who were present and heard them, to make them bound to narrate these 
Ahadith to those who were absent, and glad tidings for them. By making his 
Companions bound to forward his Ahadith to other people speaks itself that, 
Rasul-Allah^P wants to make hujjah of his sayings not only for those who directly 
heard him but to those also who were not present during his era. 

Similarly, following issues are also relevant and related to it. That he 
strictly prohibits from attributing lie to him and his warning that slandering to him 
is not like the slandering to anybody else. All these precautionary measures were 
taken because Ahadith are based on commandments of Allah therefore, slandering 
to him or concealing his Ahadith (kidhb wa kitman ‘ilm) is like to change the 
commands of Allah and whatever He has revealed and to keep the people ignorant 
of religion. 

Had t he s tatus o f A hadith b een n ot w hat w e h ave mentioned a bove t hen 
there would have been no difference between slandering to common man or 
slandering to Rasul-Allah^, and concealing of Ahadith, would have not been 
considered major sin on Shari ‘ah. 


Fifth evidence:practicing upon the Qur’an is not possible without Sunnah 


Practicing only upon the Qur’an (without Sunnah) is impossible. The 
person, upon whom wahy would not have been revealed, and Allah would have 
not helped him through wahy. It would have been never possible for him to know 
all the commandments, meaning of Divine law (Shari ‘ah) and its elucidations by 
his intellect alone. 

Abu ‘Abd Allah Bukhari has narrated that when Rasul-Allah^ ,was asked 
about the pet donkey (i.e. about the flesh thereof) Rasul-Allah^ ,said: only this 
comprehensive and unique verse about it has been revealed upon me. 






Then shall anyone who has done an atom's weight of good, see it! And 
anyone who has done an atom's weight of evil, shall see it. (al Zalzalah 99:7-8) 

Rasul-Allah ^ extracted the order about the pet donkeys from this verse; 
can any person other than him extract this order from this verse? 

The Qur’an is also based on various ambiguous and difficult verses. So, in 
order to practice upon them, such explanation is necessary, which will elucidate 
and explain them, and interpret and annotate them. It is important that this 
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annotation should be from Allah Almighty. It is why He holds His bondmen 
responsible to follow His religion. It is He who is knower of His religion and there 
is none except Him who can claim to know His religion while keeping His 
Rasul ^ aside. The annotation of His revealed Book is the Sunnah which He 
revealed too. If Rasul-Allah ^ said anything on the basis of his intellect that too 
becomes Shari 'ah by the tacit approval of Allah. 


Allah Almighty says: 






[We sent them] with Clear Signs and Scriptures and We have sent down 
unto thee [also] the Message; that thou mayest explain clearly to men what is sent 
for them, and that they may give thought, (al Nahl 16: 44) 

We shall present some examples here in this regard. 

Allah Almighty says: 
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And be steadfast in salah, pay zakah, and bow down your heads with those 
who bow down [in worship]. So establish regular salah and give zakah, and obey 
al Rasul; that ye may receive mercy, (al Baqarah 2: 43,al Nur 24: 56) 

It is obivious by this verse that salah and zakah is obligatory. But what is 
the exact meaning of salah which has been made obligatory? What is its condition 
(of performing)? What is its time and what is its quantity? Upon whom it is made 
obligatory and how many times is it obligatory during the life time. Similarly, 
what is the exact meaning of zakah ? Upon whom it is made obligatory? In what 
condition it is obligatory and what is its quantity? And what is the condition of its 
being obligatory. 
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Allah Almighty says: 
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So [give] glory to Allah, when ye reach eventide and when ye rise in the 
morning; (al Rum 30:17) 

We briefly understood the obligation and time of remembrance (of Allah) 
but what does this remembrance mean? Does it mean salah ? Which is mentioned 

in the verse (‘and perform the salah ’ or anything else like to say as 
( ) Blessed is Allah. 


Allah says: 
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Thy Rabb know that thou standest forth [to salah] nigh two-thirds of the 
night, or half the night, or a third of the night, and so doth a party of those with 
thee. But Allah doth appoint Night and Day in due measure. He knoweth that ye 
are unable to keep count thereof. So He hath turned to you [in mercy]: read ye, 
therefore, of the Qur’an as much as may be easy for you. He knoweth that there 
may be [some] among you in ill-health; others traveling through the land, seeking 
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of Allah's bounty; yet others fighting in Allah's Cause. Read ye, therefore, as much 
of the Qur’an as may be easy [for you]; and establish regular salah and give 
zakah ; and loan to Allah a Beautiful Loan. And whatever good ye send forth for 
your souls, ye shall find it in Allah's Presence, yea, better and greater, in Reward, 
and seek ye the Grace of Allah: for Allah is Oft-Forgiving, Most Merciful, 
(al Muzzammil 73:20) 

We easily understood the obligation of recitation by this verse. But what 
does recitation mean? Does it mean the salah or recitation of the Qur’an? If it 
means salah, then is one rak'at sufficient? If one rak'at (bowing) is sufficient, 
then how one has to offer this one rak'at ? 


Allah Almighty says: 
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O ye who believe! Bow down, prostrate yourselves, and adore your Rabb; 
and do well; that ye may prosper, (al Hajj 22 :77) 


We understood by this verse that raku' (bowing) and sajdah (prostration) is 
obligatory. But what is their condition (of performing) and what do they mean? 
salah or anything else? If it mean salah how many times one has to go for sajdah 
and raku‘ in one rak'at. ? Allah Almighty says : 
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Allah and His Angels send blessings on the Nabiyy^: O ye that believe! 
send ye blessings on him, and salute him with all respect, (al Ahzab 33:56) 


What does the salah mean in this verse? Does it mean the same salah 
which is obligatory on us? Or it is anything else? If it is not salah then what is its 
meaning when imputed to Allah and angels?. 
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Allah Almighty says: 
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0 ye who believe! There are indeed many among the priests and anchorites, 
who in falsehood devour the substance of men and hinder [them] from the Way of 
Allah. And there are those who bury gold and silver and spend it not in the Way of 
Allah: announce unto them a most grievous penalty, (al Taubah 9:34) 

It is understood by this verse that storage of wealth, and not to spend in the 

way of Allah is unlawful. But what does treasure (^) mean in contrast to (~^) 
‘spending’? Does it mean the spending of whole wealth (as the Sahabah had 
thought during the revelation of this verse) or the spending of some of the wealth? 
If it means the consumption of some of wealth then what is its quantity? 


Allah Almighty says: 
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And complete the hajj or ‘umrah in the service of Allah, but if ye are 
prevented [from completing it], send an offering for sacrifice, such as ye may find, 
and do not shave your heads until the offering reaches the place of sacrifice. And 
if any of you is ill, or has an ailment in his scalp, [necessitating shaving], [he 
should] in compensation either sawm, or feed the poor, or offer sacrifice; and 
when ye are in peaceful conditions [again], if any one wishes to continue the 
‘umrah on to the hajj, he must make an offering such as he can afford, but if he 
cannot afford it, he should sawm three days during the hajj and seven days on his 
return, making ten days in all. This is for those whose household is not in [the 
precincts of] the Sacred Mosque, and fear Allah, and know that Allah, is strict in 
punishment, (al Baqarah 2:196) 


We understood by this verse that performing of hajj and ‘umrah is 
obligatory (for seeking the pleasure of Allah) but what do they mean? Are they 
those rituals and traditions which the people of ‘Arab were performing in the 
period of ignorance or any other thing? If it is not so, then how to perform them? 
And how many times are they obligatory during the life time. 


Allah Almighty says: 
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It is those who believe and confuse not their beliefs with wrong, that are 
[truly] in security, for they are on [right] guidance, (al An‘am 6: 82 ) 

What does the (^) ‘persecution’ mean in this verse which Allah has 
declared as a condition for attainment of peace and guidance? Does it mean 
persecution or anything else if other wise what it mean then? 

Allah Almighty says: 
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As to the thief, male or female, cut off his or her hands: a punishment by 
way of example, from Allah, for their crime: and Allah is Exalted in Power. Full 
of Wisdom, (al Ma’idah 5: 38) 

We understood by this verse that amputation of hand of every thief is 
obligatory. But what type of theft it mean which makes the cutting of hand 
unavoidable? Does it mean the literal meaning of theft with all its kinds? Does it 
mean any other thing? If it mean otherwise then what is that? What are its 
conditions? What is the minimum course on which the hand of thief will be cut 
off? Is it from the joint of elbow or joint of wrist from which hand shall be cut off? 
Does it include every kind of theft? Only Ahadith can answer all these questions. 

Is it possible that Allah Almighty held us responsible for such 
commandments, which are ambiguous and made us unaware about their meaning? 
One cannot ascribe such ambiguity to Allah. 

All those things which are briefly mentioned in the Qur’an. We can not 
understand them by our intellect alone. He made us responsible only when he sent 
his Rasul to define and explain the Quranic verses so that people can act upon 
them. 

It is fact that brief (ambiguous) commandments have been mentioned in the 
Qur’an. If we were left on only those commandments, then we would not have 
known how to practice upon them? 

It is necessary to refer to such elucidations in these matters which are 
narrated from Rasul-Allah ^. 

Ibn ‘Abd al Bir has reported from Awza‘i and he has narrated from Hassan 
Ibn ‘Atiyyah, he said that wahy was revealed upon Rasul-Allah and Jibril had 

brought Sunnah to him which were expounding them. It is narrated by Abu 
Daw’ud in Marasil and Baihaqi has narrated it in Madhkal with different words. 128 

Awza‘i says, it is because Sunnah defines the Qur’an (i.e. explanation and 
elucidation of the Qur’an is done by the Sunnah), and Qur’an hasn’t come as the 
decider of Sunnah, this saying is narrated by Awza‘i from Yahya Ibn Kathir and 
Makhul they said: Sunnah is more needed for the elucidation of the Qur’an than 
the elucidation of Sunnah by the Qur’an. What they mean is that Sunnah expounds 
and annotates the Qur’an and makes clear the meaning of it. 

Fadal Ibn Ziyyad Baghdadi 129 says that Ahmad Ibn Hanbal was questioned 
about the narration that Sunnah is settler of the Qur’an, then I heard him saying I 
don’t dare to say this but I will definitely say that, the Sunnah elucidates and 
expound the Qur’an. 

al Akai has narrated from Ahmad Ibn Hanbal in al Sunnah that he said 
Sunnah means before us the signs of Rasul-Allah ^P .Sunnah is commentary of the 
Qur’an and its status as the evidence has been proved by the Qur’an. 
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Maqdisi has narrated form ‘Abd al Rahman in al Hujjah that he said: man 
is needier of Ahadith than eating and drinking because Ahadith expounds the 
Qur’an. It is because, there are both nasikh (abrogator) and mansukh (abrogated) 
types of verses in the Qur’an, and it is necessary for a diligent scholars to know 
every one of them. 

If the argument by the Sunnah will not be declared as correct then definitely 
we will practice upon nasikh and mansukh or will leave the both or without 
knowing which is nasikh verse in them, shall practice upon one of them and all 
these conditions are false. 

Imam Ahmad has compiled a book on the topic of ‘obedience to 
Rasul ^’in which he has refuted the stand of that person who used to present 
apparent verses to oppose the Sunnah and its status as the source of Shari ‘ah we 
think it expedient to quote here gist from Ibn al Qayyim’s book regarding the said 
matter. 130 

Imam Ahmad says in the preface of his book, Allah, whose praises are lofty 
and exalted and whose names are sacred, sent Muhammad^with the guidance 
and true religion so that he will dominate it over all religions, even though the 
polytheists dislike it, and revealed His Book on him which is His objective and 
deputed speaker of it i.e its explicit and implicit, specific and common, nasikh and 
mansukh and what ever is the objective of the Book, Rasul-Allah elucidated and 
explained that since, Rasul-Allah^ was explainer of the Qur’an and Sahabah 
whom Almighty had liked for his Rasul-Allah^ and elected them for him, are 
witness to this, as they directly got knowledge from Rasul-Allah^they were 
more knowledgeable than those who came after his demise. Jabir says Rasul- 
Allah^has been among us and the Qur’an was revealed upon him and he 
interpreted it by his sayings and deeds. 

Sixth evidencertwo kinds of the Sunnah 

Sunnah is of two types, wahy and which is like wahy whatever Rasul- 
Allah^fsaid, did and approved is wahy whether it was revealed for general 
propagation or not. 

As far as first type is concerned, it is categorically wahy Rasul-Allah ^ is 
impeccable from mistake and errorship in it. As we know, ‘ ulama call it as wahy 
jalli (explicit revelation). 

Now, either the revelation of this wahy might have been on him in words, 
who would have confirmed it being the wahy or its revelation might not have been 
with the words but in meaning only 

If i t i s r evealed in w ords, t hen i ts o bjective is w orship a nd (without a ny 
dilly dally it has to be accepted) and it is beyond the human capacity to present 
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even the single verse like it. If Rasul-Allahdirectly attributes words to Allah it 
is called Hadith qudsi. According to those maslak (school of thought) who says 
that the words of Hadith qudsi are revealed from Allah upon Rasul-Allah, there is 
no doubt in its being as wahy because he informs us about the message of Allah by 
this, like, he says: ‘Allah the Rabb said this’ and this information is by he who is 
immaculate from telling lie, thus it is obivious that Hadith qudsi is word of Allah, 
as it is evident that the Qur’an is the word of Allah. 131 


Allah Almighty says: 
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Nor does he say [aught] of [his own] Desire. It is no less than inspiration 
sent down to him: (al Najm 53:3,4), Allah Almighty says: 
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But when Our Clear Signs are rehearsed unto them, those who rest not their 
hope on their meeting with Us, say: Bring us a Reading other than this, or change 
this, say: It is not for me, of my own accord, to change it: I follow naught but what 
is revealed unto me: if I were to disobey my Rabb, I should myself fear the 
Penalty of a Great Day [to come]. (Yunus 10:15 ). 


Allah the Exalted says: 
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But for the Grace of Allah to thee and His Mercy, a party of them would 
certainly have plotted to lead thee astray. But [in fact] they will only lead their 
own souls astray, and to thee they can do no harm in the least. For Allah hath sent 
down to thee the Book and hikmah and taught thee what thou knewest not 
[before]: and great is the Grace of Allah unto thee, (al Nisa 4: 113). 


Allah the Exalted says: 
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Move not thy tongue concerning the [Qur’an] to make haste therewith. It is 
for Us to collect it and to promulgate it: But when We have promulgated it, follow 
thou its recital [as promulgated]: Nay more, it is for LJs to explain it [and make it 
clear]: (al Qiyamah 75: 16-19) 

Hafiz Sayuti mentioned that Imam Shafi‘i and Baihaqi has narrated from 
Tawus that Rasul-Allah ^ said, I make lawful only that thing which is lawful in 
the Book (i.e. the Qur’an) and make unlawful only that thing which Allah has 
made unlawful in His Book. Imam Shafi‘i says, it is munqat' narration, Rasul- 
Allah^bids and forbids according to revelation and it was made obligatory on 
him to follow whatever is revealed upon him. We bear witness that he followed 
the same and in such matters about which wahy was not sent down, Allah 
Almighty through wahy made it obligatory to follow his Sunnah. Whosoever 
accepts them (Sunnah) from him, he will accept it due to its being obligatory. 


Allah Almighty says: 
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What Allah has bestowed on His Rasul ^ [and taken away] from the 
people of the townships, belongs to Allah, to His Rasul ^ and to kindred and 
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orphans, the needy and the wayfarer; in order that it may not [merely] make a 
circuit between the wealthy among you. So take what al Rasul-Allah^ assigns to 
you, and deny yourselves that which he withholds from you. And fear Allah; for 
Allah is strict in Punishment, (al Hashr 59:7) 

Baihaqi says, if the words kitab Allah (Book of Allah) are correct in the 
Hadith, then, these words (Book of Allah) means thing which have been revealed 
upon him through wahy, and then the wahy revealed upon him is of two types, 
recited wahy and un recited wahy. The argument which Imam Shaffi has 
presented, similar argument was presented by ‘Abd Allah Ibn Mas‘ud i.e. 
whosoever will accept the actions and sayings of Rasul-Allah^, he will do it on 
the basis of orders of the Qur’an, Qur’an has repeatedly made obedience to Rasul- 
Allah^P obligatory. 133 

These commandments are also pertaining to this fact that all such sayings 
and actions which Rasul-Allah^has performed on the basis of his ijtihad and 
Allah Almighty gave tacit approval for them are also hujjah majority of Hanfi 
scholars call it as wahy batin (implicit revelation). 

Seventh evidence:///n«‘ 

When we pursuit and search the signs from the period of rightly guided 
khulfa upto the present age and the conditions of those who came after them. 
Then, we don’t find any Imam among the reputed a’imah, who deny the hujjah of 
Sunnah and did not consider it as the authentic source of the Shari ‘ah and deny the 
practicing on it. But o n the contrary, we find them firm h olders o f the Sunnah, 
preserving it,opting its way, and they used to preach it to others and did not like 
those persons who were neglecting the Sunnah of Rasul-Allah^ if they knew any 
Hadith, they used to narrate it to others. 

Their consensus on the authenticity of Sunnah has been established they 
have unanimously agreed upon it. Their hearts are united on it. The dispute which 
occurred in this matter was only in two things, first the satisfaction about the 
authenticity of Hadith concerned, whether its attribution to Rasul-Allah^ is 
proved and lastly does this Hadith is related to the matter under discussion. 

Imam Shaffi says, 134 people are unanimous over that on whom the Sunnah 
of Rasul-Allah ,will become obvious, it is not lawful for him to avoid it because 
of saying of other people. He adds, I did not listen about a person, whom people 
declared as knowledgeable or he imputes himself towards the knowledge, that he 
differs with this fact that Allah has made it obligatory to obey Rasul-Allah ^, be 
submissive before his commands. 135 He further relates I don’t know about any 
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Sahabi or tabi ‘ that Hadith of Rasul-Allah was related to him and he did not 

accept it, did not consider it as the hujjah. 

Shaikh al Islam Imam Ibn Taimiyyah says, 136 it should be known for those 
religious scholars who have reputation among the common people that, it is not 
possible for any one of them to oppose deliberately any thing from the Sunnah of 
Rasul-Allah^, whether small or big he insists that of every man’s sayings, some 
thing can be accepted and something rejected except the sayings of Rasul- 
Allah^ because acceptance of all his sayings is obligatory 

But, if someone has presented his own opinion while there was a Hadith 
then, definitely he would have such an excuse due to which he left the Hadith in 
that condition all excuses may be of three types, first is that he would not have 
thought that there is a saying of Rasul-Allah ^ related the matter concerned. 
Second is that he would have thought that issue under debate is not meant by this 
saying. Third is that he would have thought that this saying is mansukh. 

But some people are there, who claim to be the knowledgeable but deny the 
authenticity of Sunnah as an authority. But when we search their affairs and unveil 
their faces, then we find them among one of below mentioned three groups. 

First group is represented by such a person who is out of the religion and is 
strange to it. He is not believer but is hypocrite who conceals his disbelief and 
expresses the Islam so that he creates the doubts in its fundamental teachings, his 
aim by doing this, is to deceit and desert the Islam and people of Islam. His sole 
intention is to demolish the very foundations of Islam and to eradicate its plinth. 
He fears to oppose Muslims publicly and the Qur’an. Which is the basis of all the 
evidence of Islam? It is why; he adopts another trick to target the authority and 
authenticity of the Sunnah. Whose status is that if it were not existing, 
understanding of the Qur’an would have been impossible and all its laws and 
commandments would have remained as impracticable. In this way, the existence 
of the Qur’an would be as impracticable and would become like a toy in their 
hands and they will interpret and expound it according to their desires and wishes. 
They would deem in their false ideology that are capable of it and would express 
the argument by the following verses on their claim. 
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There is not an animal [that lives] on the earth, nor a being that flies on its 
wings, but [forms part of] communities like you. Nothing have We omitted from 
the Book, and they [all] shall be gathered to their Rabb in the end. (al An‘am 6:38) 
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One day We shall raise from all Peoples a witness against them, from 
amongst themselves: and We shall bring thee as a witness against these [thy 
people]: and We have sent down to thee a Book explaining all things, a Guide, a 
Mercy, and Glad Tidings to Muslims, (al Nahl 16: 89). 

It is the truth but they want to fulfill their evil designs by it. Indeed, the 
Qur’an is comprehended on whole Shari'ah and is the basement of laws and 
commandments of Shari ‘ah. 

Baihaqi has narrated from ‘Uthman in Madkhal that he said, a person came 
to Imam Malik and asked about an affair, he said, Rasul-Allah has said like this, 
what is your own opinion he asked? Thereupon. Imam Malik quoted the following 
verse: 
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Deem not the summons of al Rasul ^ among yourselves like the summons 
of one of you to another: Allah doth know those of you who slip away under 
shelter of some excuse: then let those beware who withstand his [Rasul’s^] 
order, lest some trial befall them, or a grievous Penalty be inflicted on them, (al 
Mu’minun 23: 63) 


Ibn ‘Abd al Bir has narrated that Imam Malik said there can be only two 
things by which decision can be made among the people, what is in the Book of 
Allah and by the Sunnah once matter is decided by the said sources it is obligatory 
to accept the verdict, the decision in which a person exerts his diligence, may be 
familiar to truth, other than these two conditions (the Qur’an and the Sunnah) there 
is hardship in third thing. It is more suitable and appropriate to derive the solutions 
from the primary sources of Islam. 137 
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Ibn ‘Abd al Birr has narrated that Ibn Shibrimah used to say: 
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The recommendation for disputing group in making a decision doesn’t 
avails before any wise and knowledgeable jurist. 

'kf.KJt •_Ait ji >~i» j. <■! 1 ^Ic- q yt 

It is very easy for me to make decision according to the Book of Allah and 
Sunnah of Rasul-Allah whether it displease any one. 

• Aijjjm ^jUooj Aj \Jit li^l fj U 4 I Oa-Jai « 

If I don’t find any [clue or impression] then I decide by footsteps and foot 
impressions. 

Rabi‘a says that Imam ShafTi said, we can not give up Hadith for analogy 
( qiyas ) as there is no room for qiyas in place of Sunnah. Ibn al Qayyim has 
mentioned it. Taqiyy al Din Subki has quoted the saying with these words ‘There 
is no way for qiyas besides the Sunnah.’ 

Imam ShafTi said, there is no way of success without the adherence to 
Rasul-Allah ^, Qadi ‘Ayyad has mentioned it in al Shifa . 138 

Qatadah says, by Allah! Whosoever turned back from the Sunnah of Rasul- 
Allah^, got ruined ‘adopt the Sunnah and remain away from bid'ah, adopt the 
fiqh and abstain yourself from doubts’. Imam Ahmad has narrated it in al Zuhd. 

‘Urwah Ibn Zubair states, adopt Sunnah, adopt the Sunnah because Sunnah 
is the basement of religion Ibn ‘Abd al Birr and Baihaqi has narrated the same. 139 

Imam ShafTi says, saying of no one is hujjah against the saying of Rasul- 
Allah^; it is narrated by Ibn al Qayyim. Imam ShafTi says in his book Ikhtilaf 
Malik (his disagreement with Imam Malik). If the order of the Book (i.e. the 
Qur’an) and the Sunnah is available whosoever finds it none of his excuses are 
acceptable but to surrender before the Sunnah. 

Za‘farany narrates from Imam ShafTi that, if you find any Sunnah of 
Rasul-Allah ^ follow it and don’t pay your heed to the saying of anyone else. Abu 
Na‘im has narrated it in al Hilyah . 14 ° 

Suspicions of Munkir-i-Hujjiat Sunnah (deniers of authority of the Sunnah) 
and answer to them. 

Denial of Sunnah is basically the denial of the Qur’an itself, though Islam is 
identified by the Qur’an and Sunnah. In order to understand the Islam, these two 
are vehemently needed without these two sources Islam can neither be understood 
nor be identified. Sunnah and the Qur’an, both are hujjah the Qur’an is text and 
the Sunnah its commentary. There is some sort of ambiguity at some places in the 
Qur’an and Sunnah is its elucidator and expounder. If Sunnah were not hold as the 
elucidator and expounder of the Qur’an, then every person would have stated its 
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meaning by his own reason and opinion and opinion of every one is not same. In 
this way one person could understand from any verse his own meaning, second 
could his own and so on, which would have resulted a great confusion and the 
Qur’an would become a toy of children. In fact the Qur’an is a comprehensive, 
whose practical shape is not possible without the comprehension and teaching of 
Rasul-Allah^, and the teachings of Rasul-Allah, is known as Sunnah. To 
believe in the Sunnah is to believe in the Qur’an and denial of Sunnah is actually 
the denial of the Qur’an. 

Hafiz Ibn Kathir says 

<0 ouia«4 ♦ ax jLl li 

Adopt Sunnah strictly, because it is the elucidator and commentator of the 
Qur’an. 141 


Imam Shafi‘i says 

^llxi aB tjli yi Aa^j L*ji aB d j "'j ^ ^ 

aB A\j\ Lu ^ tdjjl til 

Whatever decision has been made by Rasul-Allah^, he made it by 
understanding the Qur’an. Allah, the Exalted says in the Qur’an that we have 
revealed the Book (i.e. the Qur’an) upon you with truth, so that you decide among 


the people by what Allah demonstrated and comprehended you. That will be his 
saying or deed and it is known as Sunnah. This decision of Rasul-Allah ^P, is 


actually the Divine decision 
Allah^, indeed he obeyed Allah’. 


3 


4 ^ 


') ‘whosoever obeys Rasul- 


Ibn al Qayyim says 

When we study Ahadith we find only three types of Ahadith. 

1 Some Ahadith are those in which same order is mentioned as has been stated in 
the Qur’an. 

2. In some Ahadith, meaning of some ambiguities or commentary of any word is 
mentioned in both the types; no particular meaning of obedience to Rasul- 
Allah^Pis understood. If these Ahadith were not existing, even then they would 
have been compulsory to obey due to being mentioned in the Qur’an, hence it is 

recorded under ) ‘obey the Allah’. 

3. Some Ahadith in which such commandments of obligation and unlawful are 
mentioned on which the Qur’an is silent, it is for in believing such 
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commandments, the order of ( ■?***■') ‘obey Rasul’has been given. If this 

third type will not be compulsory to obey then the particular obedience to Rasul- 
Allah^is not proved in any way. In short the whole verse can only be practiced 
when all three types will be obeyed. The Qur’an has declared the permanent 
obedience to Rasul-Allah^fcas second shape of obedience to 

Allah.( ^ ‘th e obedience to Rasul-Allah ^ is the obedience to 

Allah. 143 


Rasul-Allah said 


Jli Xr ^I "if* Ijilj* ltJ if* O* "(ji. iLULa u+jIJ- J ffC-U"Wit 
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Abu Hurairah narrated that, Nabiyy^said: leave me as I leave you, for the 
people who were before you have ruined because of their questions and their 
differences over their Anbiya ’.So when I enjoin any order perform it as much as 
you can, and when I stop you from anything, so abstain from that. 144 

Due t o t he unawareness o f t he s tatus o f S unnah, t he st and w hich h eretic 
people hold regarding the Sunnah, are of two types. 


a) People who deny every kind of Ahadith and except the Qur’an only. 

b) People who deny khabr-i-Ahad (solitary narrations) only. 

The perspective of denying every kind of Sunnah, or solitary narration or 
the Ahadith having independent status (except the Qur’an) its history is very 
ancient, Khwariji, Jahmiyah, Mu‘tazillah and Shi‘i denied such Ahadith only on 
the account that they are not according to the reason or refused those Ahadith 
which were against their fabricated perspectives. The first person who criticized 
them and their baseless arguments was Muhammad Ibn Idris Shafi‘i, he 
highlighted their defects and faults and exposed their self created doubts. Imam 
Shafi ‘ i established a special chapter in the part Jima aVllm in his book kitab al 
Umm. In this chapter Imam Shafi‘i has mentioned his argument with a man who 
claimed to be knowledgeable person of his school of thought. This so called 
scholar and his religious mates were having the perspective of rejection of hujjiat 
Hadith but Imam Shafi‘i devastated their suspicious. 45 

These perspectives had been hidden for centuries due to the fear of reputed 
scholars. But in 13 th century these false perspectives appeared again in Pakistan 
and India. Since in Pakistan and India a sect, denying hujjiat Hadith emerged 
known as Ahl Qur’an and these perspectives penetrated in Egypt and Libya from 
India. 
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Dr. Mustafa al Saba‘i has mentioned in the chapter 2, lesson 4 of his book 
al Sunnah wa Makanatuha that: 

Those people of our era who are not interested in ‘Ilm Hadith some of them 
are denying the Hadith. In two editions of Syed Rashid Rada’s Majallah al Manar 
two articles of Dr. Taufiq Sidiqi has been published in which, this perspective was 

announced under the topic of ( ‘Islam is the only Qur’an’. 146 

Dr. Mustafa al Siba‘i has discussed the suspicious published in these 
articles and refuted them. The pioneer of this perspective in this period is Libyan 
leader Mu‘amar Qadhafi he has announced this heresy of denial Sunnah and asked 
people t o b elieve o nly i n t he Q ur’an a lone. H e i mposed t his h eretic a nd i nfidel 
perspective by force and compulsion in his country and gutted the books of 
Ahadith and Sunnah he also imposed ban on the study of Hadith and fiqh. 

Maulana Maududi’s views about the denial of Hadith 


A new life has been infused in the frame of mischief of denial of Hadith in 
the beginning of 13 th centaury; this mischief had emerged in the Iraq and was 
brought up to youth in India. This mischief was commenced in India by Sir Syed 
Ahmad Khan and Maulvi Chirag ‘Aliyy and then its leader became ‘Abd Allah 
Chakdalvi after him it was lead by Maulvi Ahmad Din Amritsari and then Maulvi 
Aslam Jirajpuri came on its forefront and ultimately Ghulam Ahmad Pervaiz 
projected it, who reached at the apex of astray. Maulana Maududi has written a 
book namely Sunnat ki AyniHathiyat on this issue. 

It is the proved fact by reason and narration that whosoever denied the 
Sunnah of Rasul-Allah ^, he committed kufr (disbelief, infidelity) with Allah and 
invented a new creed against the consensus of ummah in both usul and furu\ H1 


Suspicious of Munkir-i-Hadith 


Deniers of Hadith says that elucidation of every thing is mentioned in the 
Qur’an, therefore, there is no need of any other thing except Qur’an. Allah, the 
Exalted says: 


( i < ; - , ' , ( 
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One day We shall raise from all Peoples a witness against them, from 
amongst themselves: and We shall bring thee as a witness against these [thy 
people]: and We have sent down to thee a Book explaining all things, a Guide, a 
Mercy, and Glad Tidings to Muslims, (al Nahl 16: 89) 
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There is not an animal [that lives] on the earth, nor a being that flies on its 
wings, but [forms part of] communities like you. Nothing have We omitted from 
the Book, and they [all] shall be gathered to their Rabb in the end. (al An‘am 6: 
38) 

The answer to this doubt is that Sunnah is the commentary and exegesis of 
the Qur’an sometimes it gives permanent order. Allah Almighty says: 


u y.uu crfii -JiS\ aJ[ uijjj ^4jjij o iij-Ju 



[We sent them] with Clear Signs and Scriptures and We have sent down 
unto thee [also] the Message; that thou mayest explain clearly to men what is sent 
for them, and that they may give thought, (al Nahl 16: 44) 


The practice upon Sunnah is actually the practice upon the Qur’an., and its 
explanation is to be obeyed sometimes it expounds the meaning and aim of the 
Quranic verses. It is impossible to understand the Qur’an without it, and it will not 
be possible to practice upon the Qur’an by avoiding the Sunnah. Like in the 
Qur’an, there is categorical command about performing salah and Sunnah 
expelled the women, who are in the period of menstruation from it, it is by the 
Sunnah that quantity of rak ‘at and condition of performance is confirmed. There 
are general commandments of inheritance among Muslims in the Qur’an, but it is 
the Sunnah which debarred the killer from the inheritance of a person assassinated. 
Answer to their wrong derivation from the said verses: 
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There is not an animal [that lives] on the earth, nor a being that flies on its 
wings, but [forms part of] communities like you. Nothing have We omitted from 
the Book, and they [all] shall be gathered to their Lord in the end. (al An‘am 6:38) 


Meaning of this verse presented by deniers is that here the Book means 
Divine tablet whose proof is the context of the verse in the beginning of the 

verse.( ^ w w J ) 

If we suppose that here the Book means only the Qur’an then its 
answer is the same as is of first suspicion i.e. practicing upon the Sunnah is 
basically the practicing upon the Qur’an the word Book includes both the Sunnah 
and the Qur’an. 148 

Deniers of the Ahadith present another verse in their support, Qur’an says: 




We h ave, w ithout d oubt, s ent d own t he M essage; a nd We w ill a ssuredly 
guard it [from corruption].(al Hijr 15:9) 

According to them it means that except the Qur’an, nothing (Sunnah) is 

safe. 


Answer to their illogical derivation is that the protection of dhikr which has 
been promised by Allah, does not mean the Qur’an only but it include whole 
Shari‘ah and religion of Allah with which He sent His Rasul ^ and Shari‘ah and 
religion are common and includes both The Qur’an and the Sunnah Quranic verse 
is proof of our claim. 


jJI J_tol ItfJUbs bJL*/>l Lo^ 
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And before thee also [ Rusul) We sent were but men, to whom We granted 
inspiration: if ye know not, ask to those who possess the Message. (al Nahl 

16:43) 

Men of al dhikr (Shari ‘ah) means the people possessing the knowledge of 
Shari‘ah, there is no doubt that as Allah has protected the Qur’an, like wise 
preserved the Sunnah also. It were Sahabah who compiled and preserved the 
Qur’an under the supervision of Rasul-Allah^and they laid the foundation for 
the preservation of the Sunnah also, and after them their successors and followers 
preserved it systematically then came the scholars who gave it comprehensive 
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shape of knowledge thus preserved it once for all we have discussed the said issue 
in detail in chapter 2. 

All muhaddithun among which Imam Shafi‘i is on the top, are unanimous 
that Sunnah as a whole is preserved, though any religious scholar possess more 
knowledge of Sunnah in comparison to other. If whole stock of the scholars will 
be gathered, whole treasure of Ahadith and Sunnah will get assembled and if the 
knowledge of every scholar will be kept separate then some of the Ahadith and 
Sunan can not be gathered. However those Ahadith and Sunan which we can not 
get from one place, will be available at the other place. 149 

In deed, no Ahadith of Rasul-Allah about salah, zakah, sawm, hajj, 

and other obligations and commandments of lawful and unlawful, could have lost, 
Nay, his all sayings, actions and approvals have been assembled and compiled by 
various means. Allah the Exalted says: 



L 'ij J! J-f I Lij < 11^ 
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Forbidden to you [for food] are: dead meat, blood, the flesh of swine, and 
that on which hath been invoked the name of other than Allah; that which hath 
been killed by strangling, or by a violent blow, or by a headlong fall, or by being 
gored to death; that which hath been [partly] eaten by a wild animal; unless ye are 
able to slaughter it [in due form]; that which is sacrificed on stone [altars]; 
[forbidden] also is the division [of meat] by raffling with arrows: that is impiety. 
This day have those who reject Faith given up all hope of your religion: yet fear 
them not but fear Me. This day have I perfected your religion for you, completed 
My favour upon you, and have chosen for you Islam as your religion. But if any is 
forced by hunger, with no inclination to transgression, Allah is indeed Oft- 
Forgiving, Most Merciful, (al Ma’idah 5: 3 ). 

Hafiz Ibn Hazm comments: None among the lexicographers and ‘ulama of 
SharVah denies the fact that the revelation sent down by the Allah is called al 
dhikr therefore, certainly all the wahy is preserved by the grace of Allah. Its 
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responsibility of protection has been taken by Allah, thus is warranted and 
guaranteed that nothing will be get wasted and nothing of it can be changed or 
amended and not a single evidence can be presented on its being false. 150 

Contrdictons of Munkir-i-Hadith 

It is really ironical that a man simultaneously can believe in the authority of 
Sunnah but denies the preservation of Sunnah. The question is that if Sunnah is 
not authority, to discuss its preservation is out of question, now when it is proved 
by the verses of the Qur’an that Sunnah is authority, then it will have to be 
believed that Sunnah is preserved how strange is it that we do believe in the 
preservation of the Qur’an but express the doubt and suspicion about the 
protection of elucidator (Sunnah) of the Qur’an? Only an unreasonable person can 
hold this view that word (*>““) offer the sal ah is preserved but its meaning is 

Jl ^ 

unpreserved and unsafe. In fact practicing upon the word (is for wide even it 
is impossible to understand it only on the basis of mere language literal meaning 
of (**“■“) is to shake the buttocks, and then will be practiced upon by 

shaking the buttocks? If the answer is in negation, then how one can perform it? It 
is obvious that firstly its meaning will have to be known according to the will of 
Allah, but this meaning is not mentioned in the Qur’an but its meaning is known 
by the utterance of Rasul-Allah, as ‘offer salah as you see me 

offering’. The order of can be practicised according to the will of Allah only 
after discovering its meaning, i.e. it mean that salah which contain qiyam 
‘standing before Allah’ raku ‘ ‘bowing’ and sajdah etc ‘prostrating’ similarly, 
other commandments of the Qur’an about zakah, sawm and hajj etc are possible to 
be acted upon only by the Sunnah of Rasul-Allah^. 

Prudent criticism of Shaikh al Hadith Maulana Muhammad Isma‘il 
Gujranwala to Munkir-i-Hadith 

Though the authenticity of some of Ahadith has been denied by some 
heretic sects in ancient times. However, the initiation of denial of Hadith in sub¬ 
continent is from those scholars who wanted to be leaders and who are the 
products of English education and English authorities*. Except Maulvi ‘Abd Allah 


* It may be possible that this intrigue of denial of Hadith motivated Ghulam 
Ahmad Qadyani to claim the Nubuwah. Because, after the new fabricated 
Nabiyy.The importance and beneficence of Hadith of Rasul-Allahwill get 
vanished automatically and the way for making the Qur’an as victim will become 
easy for which the deniers of Sunnah have been struggling for long period. 
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Chakdalvi, they all were accustomed of achieving Islamic learning through 
encyclopaedia (in other words, they used to study the Islam by the eyes of 
orientalists).They think it extremely research based to learn the history of the 
Qur’an and biography of the Muhmmad ^ by Mr. Nicholson, for them the 
objections of Goldziher on the compilation of Ahadith are scientific and research 
based, which are based on correct narrations and historical realities. Most of 
them are those who did not achieve the Islamic sciences from Islamic sources but 
learned the Islamic knowledge from the European orientalists and English 
language, those who for the translation of the Qur’an, believe (depend) on Mr. 
William Muir, if they deny the Ahadith, no body will stop them because editors of 
( tlu ' Islam Inayat al Allah Mashriqi and Maulvi Ahmad Din 
Amritsari and other all are products of European authorities and in their 
knowledge the English mode and style is authority. Poor Maulvi ‘Abd Allah was 
of conservative style of Islamic learning’s, moreover, the passion of achieving 
superiority and loftiness had clinked to him which could not get fulfilled due to the 
inadequate circumstances. The trade mentality of Shaikh Muhammad Chathu did 
not provide the opportunity to Maulvi ‘Adb Allah to work under his own 
aspirations. By the way, Maulvi ‘Abd Allah was not so intelligent . 151 

As far as Islam and its teachings are concerned, there is no option but to 
accept the authenticity of Sunnah and to assert the Hadith. Its status according to 
teachings of Islam is so important that by whose denial one can nullify only his 
iman, there is no difference in denial of Nubuwah and refusal of sayings of Rasul- 
Allah^P. Iman is embraced over the (physical) body of Rasul-Allah ^ but is 
embraced on his sayings. 

Maulana further adds 

Some deniers of Ahadith claimed that we do not deny the Ahadith, as it is 
the precious asset of history and are sacred historical documents. After 
understanding the status of Nubuwah its meaning is not only the denial of 
Nubuwah but also the extreme contempt of Rasul-Allah^-,(Allah forbid), the 
meaning of this verbal gilding is nothing but that, the status of Rasul-Allah *^P, is 
as the status of Ibn Khaldun, Ibn Jarir, Ibn Kathir and other historians. Every 
person shall deserve the right of criticism and discussion in it and the Rasul- 
Allah^P would be tablet of historical discussions and the discoveries of 
discussions and views shall be encompassed on the environment of Nubuwah, Nay 
as a historian, the atheists of Europe has scattered the best historical assets in the 
markets of the world. What kind of status do the deniers of Islam provide to the 
Imam al Anbiya ? May the unlimited mercy and countless blessing of Allah be 
always upon him. 
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Move not thy tongue concerning the [Qur’an] to make haste therewith, (al 
Qiyamah 75:16) 

1. Rasul-Allah , would try to preserve (the Qur’an)in the same time of 
revelation of wahy so that any word would not be left without preservation, 
therefore further added that be satisfied from this apprehension. The responsibility 
of gathering (compilation) and teaching the Qur’an is on Allah. 

2 ‘ an d surely it is upon us to explain it’ here, the meaning of 

relating is none but the expression of aims and this recitation and collection is 
totally different. The aim of first two things is protection of words of the Qur’an. 
The aim of statement (or relating) is expression of meaning which is the spirit of 
wahy. If it is not preserved then protection of its words will not be profitable. That 
is the statement, which Rasul-Allah , stated by his saying, actions and 
approvals.( w -) ‘Indeed’ is mentioned with stress prior to ( t ^ ii -) ‘over us’ and 
responsibility of relating took as encompassment on himself. Now it is to be 
thought that the relating (or statement) whose responsibility Allah Almighty took 
so strictly. Whether it happened yet or not? Is preserved or not? It is indicated by 
the verse that the responsibility of preservation of its stating has also been taken. 

3. If the doubts and suspicions of narrators could make it as useless, 
foresightedness of human learning’s could make it unauthentic then what is the 

benefit of strictly claim of 

4. If the application of this relating is not on technical Hadith, then where is 
that relating in the world? After all it is abdicated (separate) from the syllable 
being of the Qur’an. 

5. If this relating in essence could not get preserved and not also this stress, 
then what is the benefit of protection of words? The protection of meaning and 
aims by the words will not be done. 

6. Besides it, this fact is also to be p ondered that whether the protection of 
language has been done more than the Hadith? Whether the language of the 
Qur’an is yet preserved from the change and alteration? By contemplating wisely 
and honesty on these facts, the authenticity of Sunnah will be manifested, and it is 
the demand and objective of the Qur’an. 




So have We made the [Qur’an] easy in thine own tongue, that with it thou 
mayest give glad tidings to the righteous, and warnings to people given to 
contention. (Maryam 19:97) 

7. ‘Language’ can mean both Arabic language and sayings of Rasul-Allah , 
in the shape of the Sunnah and the Hadith, both the probabilities are there. In 
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general opinion second probability is preferred, to mean only Arabic language is 
not good. Here the reference (construction) of language is towards the address of 
(*^) ‘you’ it is known that hundreds and thousands of people speak Arabic 
language, what is the benefit of specification and reference (construction). Another 
beauty of the Qur’an is being in Arabic language, whose mentioning has been 
commented on other places by the Qur’an. 
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When it is said to them: Come to what Allah hath revealed; come to al 
Rasul : they say: Enough for us are the ways we found our fathers following. 
What! Even though their fathers were void of knowledge and guidance? 
(alMa’idah 5:104) 


If the language here will supposed as Arabic language. Then (J*^^) ‘of 
cause’ in ‘so that you may pay Gladtiding’ will be totally useless, and then 

there ill be no specification of Muhammad nay every men of language can do 
this. In this way, there will be no particular benefit of sequence of verse. 


8. After the confinement of language with the Rasul-Allah it became 

obvious that, a) Gladtiding for pious and righteous persons b) frightening to 
quarrelsome and evil doers. It is known that this objective can not be achieved by 
mere recitation. It needs understanding, comprehension, elucidation, advice and 
sermon, in which Arabic and non-Arabic are equal. Now if this elucidation and 
expounding is not authority ( hujjah ), then encompassment with (’*—**) ‘indeed’ and 
the order of glad tiding and frightening will be of no use. The whole building of 
Nubuwah and its objectives shall get demolished perhaps; these deniers have never 
recited the Qur’an with profound understanding. 
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When it is said to them: Come to what Allah hath revealed; come to al 
Rasul: they say: Enough for us are the ways we found our fathers following. 
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What! Even though their fathers were void of knowledge and guidance? (al 
Ma’idah 5:104) 

‘towards Rasul ^ ’ is mentioned in shape of conjunction and it is 
known that ‘conjunctioned’ and on which ‘conjunction’ is 

applied are both permanent and self repugnant. When we say have the money and 
the land too, then money and land can not be one in this example but both will be 

separate. Here (‘call to the Rasul^5? ’ can not be meant but the call 
towards the Sunnah of Rasul-Allah and both are apparently two permanent 

things and the status of both of them is equal.^^4) ‘I have been given 
the Qur’an and like of that’, Rasul-Allah^fcis a permanent member of Divine 
message, when every Sunnah is worthy to follow then why will be Sunnah of 
Rasul-Allah ^ deprived of it. It should more compulsory to be obeyed. 

Dr. Muhammad Hamid Allah’s comments on authority of Sunnah 

The Qur’an has enjoined the Muslim clearly at least at fifteen places that 
obey Rasul-Allah (al Nisa 4:59), the more clarified verse than this is (al Nisa 

4:80) then these verses and the verses like it reveals us that in Quranic conception 
Hadith is not of low rank, nay according to one thing it’s status is equal to the 
Qur’an. Actually the Qur’an and the Hadith is one and the same thing. My 
meaning will be more obvious to you by an example, let us suppose Rasul- 
Allah^, is alive in these days and any person would appear in the service of 
Rasul-Allah and announce the embracing of Islam and after it by addressing 
the Rasul-Allah if this un lettered and uncivilized person will say, It is the 

Qur’an, the word of Allah, I believe in but your saying and Hadith are not 
necessary to be enacted. Its result will be that soon this person will be expelled 
from the ummah. And probably, if ‘Umar would be present there, he will drive out 
his sword from scabbard and request to Rasul-Allah allow me, I will cut the 
neck of this infidel and apostate. In short, to say that Rasul-Allah’s^P sayings are 
not binding will be considered as rebellion. Thus whatever Rasul-Allahorders 
us, it’s status is same as that of command of Allah whatever difference is in both 
of them is created due to that the compilation and preservation of the Qur’an had 
came into practice in one way and compilation of Hadith and the protection by the 
other. 152 

Deniers of authority of solitary narrations 

Solitary narration is that Hadith, which is narrated by one, two or three 
narrators, whose crux is that, such Hadith number of whose narrators shall not 
reach that of continuous Hadith is solitary narration. There are two groups of 
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deniers of solitary narration. One group denies the authority of solitary narrations 
in both beliefs and actions. Second group denies the authority of Hadith based on 
solitary narrations in beliefs only. Since, without mutawatir [Hadith] all are 
solitary narrations. Whether the narrator is one or ten, technically all will be 
solitary narrations. Often religious issues has reached to us through solitary 
narrations and frequent information from govt, to general public is conveyed 
through solitary means if the reliance on solitary narrations will be left then the 
business and other affairs would remain destroyed. If the solitary narrations will 
become unreliable naturally most means of the information will become 
unauthentic thus, it will create chaos and confusion in public life. Imam Ibn 
Taimiyyah says: 

It is certain that, if the circumstantial evidences of truth are not present in 
solitary narration then certain knowledge can not be achieved from it. 153 

Circumstantial evidence of truth 

If the circumstantial evidence is present with the solitary narrations and its 
chain is correct, narrators are reliable and ummah has accepted it. Scholars have 
not rejected such narrations out rightly they have accepted these narrations. Men 
of knowledge have served books based on the solitary narrations, and have wrote 
their commentaries, solved the linguistic complicacies, wrote the footnotes and 
prefaces for them, In short such narrations have been seen with the sight of 
reliance. 

Ibn Hazm says 

J.ixJl 3 lit 2 * ia.1 S <023 U ^ jW 1 
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When a solitary narrator reports from other solitary narrator with continuity 
and he is pious, then the practice upon it will be obligatory and to believe in its 
authenticity will also be compulsory. 154 

Ibn Hazm further says 


gg ^fsJl AjuJl .1^1 jJKjjk Jx A-*\l sJ li^j At— a! 

Hence it is proved that the whole ummah is unanimous on the acceptance 
and reliability of solitary narrations from Rasul-Allah^ , 155 
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Jjlil ^Ic. ya ^ 


Four a ’imah and Dawud Zahiri all are unanimous about the acceptance of 
solitary narrations; However Imam Abu Hanifah has fixed some conditions for the 
acceptance of solitary narrations. 156 

(1) Solitary narration should not be against the unanimous principles of creed. 

(2) It should not clash the common and apparent things of the Qur’an. 

(3) It should not be against famous Sunnah (whether in saying or in action) 

(4) It should not be against the common practice of Sahabah and tab ‘in. 

(5) Narrator should not have relied upon the person, from whom he has 
narrated; he should have got it from him directly. 

(6) The action of narrator should not be against his narrated narrations. 

(7) When two Sahabah narrate two different Hadith and one of the two 
Sahabah has avoided arguing from one narration, then it will not be acted 
upon. 

(8) Hadith should not be unique in narration of any supplementary (extra) talk 
whether that addition is in text or in chain. 

(9) There should not be such thing in Hadith which usually happens. 157 

The extent, upto which Imam Shafi‘i regard and respects the Hadith needs 
not be stated he says: 158 

May my parents be s carified o n h im (Rasul-Allah^), c an t he s aying o f 
any one be authority (proof) in the presence of his saying. Imam Shafi‘i has 
devoted one complete chapter of his al Risalah to prove the authority of the 

• 159 * 

solitary narrations. 

It is sufficient for the sublimity and greatness of Imam Malik Ibn Anas that 
he w as i nhabitant o f Madinah w hich i s the h ome o f H adith and Sunnah, I mam 
Malik, declares categorically that, to practice upon the solitary narrations is 
compulsory. 160 

What status, the Hadith of Rasul-Allah carry before Imam Ahmad Ibn 
Hanbal, and what is the importance of solitary narrations etc? Musand Imam 
Ahmad is the living proof of it. 161 

It is the fact that, Sahabah used to argue by the solitary narrations and used 
to act upon them. However sometimes they used to investigate such narrations for 
averting the doubt and achieving the surety. Sometimes in view of precaution and 
vigilance they were refusing to accept any such narration like Abu Bakr not 
accepting the narration of Mughairah about the inheritance of grand mother until 


105 



the Muhammad Ibn Musallamah attested it, ‘Umar Faruq did not accept the 
narration of Abu Musa Ash‘ari till Abu Sa‘id Khudri attested it etc. But these 
things does not hurt the authority of solitary narrations, nay perhaps it laid the 
foundation of great knowledge of Hadith called Asam al Rijal. 

This fact becomes more obvious by the dialogue which ‘Umar Faruq shared 
with the Abu Mu’sa Ash‘ari. 

‘ I don’t wish to accuse you; my aim is just to express the importance of 
Hadith of Rasul-Allah ^ 

In short when the authenticity of any Hadith is established, it will provide 
certain knowledge. And there will be totally no need to examine and text its chain 
of narrators and text and if another chain supports its text, it will be more 
strengthened and if it is against it then it will not be allowed to reject one of them, 
Because it will be then rejection of the Hadith on the basis of analogy and this is 
unanimously against the principle of jurisprudence, because Sunnah has clear 
priority over analogy. 

If any person will say that we act upon only those things which are 
mentioned in the Qur’an, then according to consensus of ummah he will be a kafir 
(Infidel, disbeliever) and has to offer only one rak'ah of salah from the sun rising 
to the darkness of night and that he has to offer that one rak'ah in the dawn. 
Because ( IkLs ) is the word on which at least one rak'ah can be applied and the 

i^17 r 1 

limit of more is not fixed in it. 









O ye who believe! If a wicked person comes to you with any news, 
ascertain the truth, lest ye harm people unwittingly and afterwards become full of 
repentance for what ye have done, (al Hujurat 49: 6 ) 

The orders of rejecting the news of sinner has not been given, however 
investigation and confirmation has been supported. It is evident by the description 
of sin, that even investigation is not necessary for the information of righteous and 
reliable person. It is obvious that how much importance solitary narrations carry in 
the matters of religion and worldly affairs. Solitary narration is religious authority, 
it is why, Imam of Sunnah (Imam Malik) has considered it as authority after 
confirmation and investigation, as we have mentioned above. 

The deniers of authority of solitary narration argue by the verse 36 of surah 
Yunus, that the narrated Ahadith through solitary narrations are conjectural. The 
apprehension of mistake and negligence of narrator always remains with them, and 
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where chances of mistake, error and negligence are there they can not provide 
certain knowledge. The word zann (presumption) did not mean ‘zann' based on 
mere guess, presumption or analogy but it is based on the reliable information if 
supported by the circumstantial evidences it can provide certain knowledge, (al 
Najm 53: 23) 

It is known that Muslims have been following the solitary narrations right 
from the period of Sahabah and have been acting upon it. Moreover, they had 
firm faith in Divine issues and realities proved by solitary narrations like, creation 
of Adam signs of Qiyamah even they testify the attributes of Allah on the basis of 
solitary narrations. 

If solitary narrations were not benefiting certain knowledge and testify the 
issues of faith, then Sahabah, tab ‘in their descendants and all a ’imah were be held 
obeying and following such affairs which were not authentic .Ibn al Qayyim has 
commented in mukhtasir al sawa ‘iq that no Muslim can say this. 164 


The stoning of Anis Aslami a woman, who accepted the committing of 
fornication, on the basis of saying of Rasul-Allah turning of people from qibla 

in salah towards Ka‘ba from Bayat al Muqaddas on the information of one person 
only, sending of one or two envoys by Rasul-Allah ^lP, to the Arab and non-Arab 
rulers and sending of Mu‘adh Ibn Jabal to Yemen for propagation of Islam and 
other commandments. It was all on the basis of solitary means and their 
authenticity is agreed upon. Therefore, it is totally unrealistic to say that a solitary 
narration is not authority and accepted proof in the affairs of faith or belief. It is 
known that in beliefs, actions and regarding all other affairs, Muslims from the 
period of Sahabah have been accepting and acting on solitary narrations; they 
have been testifying the attributes of Allah, if the meaning of verse (Yunus 10:36) 
were t hat t he a ssertion o f a ttributes o f A llah w ere n ot b enefiting, t hen i t w ould 
become incumbent that, Allah forbid, Sahabah tab ‘in and their descendents have 
followed such things which were not known to them?. 165 
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O ye who believe! If a wicked person comes to you with any news, 
ascertain the truth, lest ye harm people unwittingly and afterwards become full of 
repentance for what ye have done, (al Hujurat 49 : 6) 
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The meaning of these points out the fact that, whatever news any reliable 
person brings that is authority and there is no need to investigate and probe it, and 
it will be immediately accepted, on this account Ibn al Qayyim stated that: 

This verse categorically is the proof of this fact that, solitary narration is 
authority, whose investigation and probing is not needed. Had the solitary 
narration b een n ot p roviding c ertain k nowledge, t hen o rder o f i nvestigation a nd 
probing the solitary narration would have not been given for the achievement of 
knowledge so that it can be practiced. Moreover this fact also indicates the stand 
that righteous predecessors used to say that such a thing is said by Rasul-Allah ^, 
or enjoined it ahead or abstained for it. 

Sahabah used to rely on solitary narrations and it was established practice 
among them. It is mentioned at various places in Sahih Bakhari that only one 
Sahabi stated any Hadith. It is evident proof that, Sahabah , solitarily used to 
impute the sayings or actions to Rasul-Allah^P, if the solitary narration is not 
providing certain knowledge then it means, Allah forbid that respected Sahabah 
without knowing and understanding the things used to impute them to Rasul- 
Allah^P. 

There is a consensus among the Muslims on ‘adalah of Sahabah, then how 
is it possible that they would narrate such sayings from Rasul-Allahabout 
which, it was known to them that since these (narrations) are solitary narrations, so 
they are unfruitful for the people. They were made responsible by acting upon 

(j. ‘narrate from me even if it is a single verse’ that they have to 

narrate the sayings of Rasul-Allah ^ to other people, whether they are pertaining 
to beliefs or other Islamic Issues, the fact is that the denial of solitary narration as 
an authority is basically the refusal of Hadith. 

According to Hadith, the Book of Allah and Sunnah of Rasul- 
Allah^fc, are ultimate guides for mankind for all times to come. Therefore, not 
only the Qur’an but the Sunnah too was preserved, the ancestors and predecessors 
have been agreed on its authenticity. Similarly, this type of difference is not 
allowed in beliefs and deeds. Solitary narration is not authority in beliefs and is 
authority in deeds, this type of division is bid‘ah (innovation) which is against the 
Sunnah. 

Ibn al Qayyim says 

The discussed division in belief and deeds is false by the consensus of 
ummah. Because the solitary narration in beliefs has always been considered as 
authority as in deeds especially in those commandments which are based on this 
topic that Allah, the Exalted has made such issue as lawful and made obligatory 
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such things. Sahabah, tab'in and their descendents and muhaddithun had been 
considering the solitary n arration as authority i n Divine names and attributes of 
Allah, predestination and in all other affairs and commandments. 

It is unjust to say about any person that when he talks about deeds, he is 
reliable and when the same person speaks about the beliefs, he is not reliable. The 
fact is that, it will not be monitored that on what topic he speaks, but will be seen 
whether reliability is there or not, and whether narrator is pious and reliable? 

Imam Muwaffiq Ibn Hamadan Tufi and a number of people say that 
solitary narration is providing certain knowledge in the presence of evidence. 
‘Allamah ‘Ala’ Din ‘Aliyy Ibn Suliaman al Mardawi said in Sharah al Tahrir that 
views of Muwaffiq and others are more correct and evident. According to Marudi 
circumstantial evidences cannot be written but other knowledgeable persons says 
that, circumstantial evidences can be written, by which the same satisfaction can 
be achieved as we used to get from continuous narrations and other authentic 
Ahadith, t here i s n o r eason t o d oubt s uch n arrations. I f t hose a ’imah report t he 
solitary narrations, whose piety, sublimity and retentive memory is known, 
reliable and their narrated solitary narrations have been accepted by the ummah, 
then solitary narrations seem to be benefiting. It is the maslak of Qadi Abu YaTa. 
Imam Ibn al Zaghrani and Imam Ibn Taimiyyah also, and the opted maslak of 
reputed scholars of Hanfi, Shafi‘i and Hanbali scholars are of the same opinion. 
Imam Abu Ishaq, Abu al Tayyib, ‘Abd al W ahhab Maliki, Sarkhasi Hanafi and 
other Shafi‘i and Hanfi scholars are also had similar views regarding the solitary 
narrations. 166 

Those Ahadith which have been accepted by the ummah, also includes the 
Ahadith of Sahihain because these are authentic Hadith books. Only those Ahadith 
are excluded from it which has been criticized by muhaddithun. Definitely the 
theoretical knowledge is achieved by these Ahadith. As Imam Ibn al Salah has 
written in his book "Ulum al Hadith and the teacher of Ibn kathir and Ibn al 
Qayyim, Imam Ibn Taimiyyah has supported him. Ibn al Qayyim has mentioned 

the examples of such Ahadiths like: V 1 and‘ 3 ^ ^- J and so 

on and so forth. 

Imam Ibn Taimiyyah’s views about solitary narrations 

Shaikh al Islam said when ummah accepts solitary narrations in letter and 
spirit then it provides certain knowledge, this maslak is opted by Hanfi, Shafi‘i 
and Hanbali scholars also, Shaikh al Islam's stand is that certain knowledge is 
achieved by the solitary narrations with supportive circumstances, as ‘Allamah 
Safarini has reported from Imam Muwaffiq, Ibn Hamadan, Tufi and Mardawi. 
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In first century of hijrah the practical and theoretical narrations of Shari ‘ah 
were very common. Imam Ibn Hazm says that solitary narrations were accepted 
without any denial in this century Sunni, Shi‘i, Khwarijis, and Qadariah all were 
accepting it. After the first century, the theologians of Mu‘tazillah opposed the 
consensus of ummah on it. 


Shaikh Muhammad Ibrahim al Wazir al Yemini says 


• .aJI JLj ^ l -yX «1 mJl £uul ^ 
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There is a consensus of Muslims on such narrations of reliable persons, and 

there are no differences and it is not the emulation but the demand of decisive 

proofs whose interest is that, solitary narrations must be accepted as hujjah as it is 

one of the basic requirements of Shari‘ah. And it is of the fundamentals of 

1 

religious knowledge none but the theologians of Mu‘tazillah opposed it. 

Muhammad Isma’il Gujranwala has narrated the history of different types 
of deniers of Ahadith as follows: 


S.No. 

Deniers 

Types of Ahadith 

Date 

1. 

Khwarjis 

The Ahadith about the virtues of ahli Bayat. 

200 A.H 

2. 

Shi‘i 

Those Ahadith which are about the virtues of 
Sahabah. 

200 A.H 

3. 

MuTazillah and Jahimiyah. 

Ahadith of Divine attributes 

200 A.H 

4. 

Qadi Yahya Ibn ‘Abbas and his 
followers. 

Those Ahadith which are narrated by such 
Sahabah who according to them did not had 
juristic competence. 

221 A.H 

5. 

Among later Fuqaha Qadi Abu 
Zaiz Dabusi etc 

do 

do 

6. 

A little group of later Fuqaha with 
Mutazillah and theologians 

They did not accept solitary narration both in 
principles and subsidiary issues. 

400 A.H 

7. 

Those who were influenced by 
European civilization like Maulvi 
Chiragh ‘Aliyy and Sir Syed 
Ahmad Khan and others. 

They were totally unaware of 7 Im Hadith they 
accept only those Ahadith which they deem 
according to nature and reason 

1300 

A.H 

8. 

Maulvi ‘Abd Allah Chakdalvi, 
Mistri Muhammad. Ramdan 
Gujranwala, Maulvi Hashmat 
Allah Lahori, Maulvi Raf i Din 
Multani. 

Total denial of Hadith 

1300 A.H. 
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9. 

Maulvi Ahmad Din Amritsari, Mr 
Ghulam Ahmad Parvaiz, they 
were impressed by Sir Syed 
Ahmad Khan. 

According to them, the Qur’an the Ahadith and 
The whole religion had political nature and we 
always deserve the right to make amendments in 
it. 

1400 A.H 

10. 

Maulana Shibli, Maulana Hamid 
al Din Farahi Maulana Abu al 
A’la Maududi Maulana Amin 
Ahsan Islahi and general disciples 
of Nadwah except Syed Sulaiman 
Nadvi.* 

They did not deny the Ahadith but their approach 
to defend the authority of Ahadith is so feeble that 
it can open the back doors for the deniers of 
Ahadith 

1300 

1400 A.H 


This table is the result of my study and none of the portion is insisted. I will 
be grateful of those who make me aware of my mistakes and errors; I think Hadith 
denial movement has reached on its peak gradually. 169 

After the research and investigation, Hadith carries the same status that of 
the Qur’an. In fact the denial of Hadith puts the same impact on iman as the denial 
of the Qur’an does. If the Hadith will be proved correct according to the perfect 
rules and clarities of muhaddithun, then their denial will be infidelity and 
synonymous to expelling from religion, despite the difference in interpretations, 
the Qur’an is the word of Allah, and is canonically authority. Similarly, despite the 
differences about the authenticity of Ahadith and their confirmation, Hadith is 
wahy from Allah and is authority in religion after the Qur’an. 

Imam ‘Uthman Sa‘id Darimi says 

-Zju -£2 Ujl ti*. 

1 70 

Because, the Hadith is of religion after the Qur’an. 

Indeed, scholars of Jurisprudence has written the solitary narrations as 
zanni, but it mean in the terminology of muhaddithun that the status of the 
knowledge provided by these solitary narrations will be not similar as the 
knowledge which is obtained from continuous narrations the word zanni is not in 
the meaning of waham as is the whim of deniers of Hadith. 

This fact is also important that when we declare any deed as obligatory then 
its knowledge will also be regarded as obligatory because action is not possible 
without knowledge. If some scholars say that the argument by solitary narrations 


*1 have profoundly studied the books of the ‘ ulama , mentioned in the last portion 
of the table, my disposition is not satisfied to accept the views of Maulana 
Muhammad Isma‘il Gujranwala regarding these esteemed ‘ulama. 
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in deeds are acceptable but are not reliable in beliefs, it is strange because 
information about Hereafter torment, particularly grave torment and seeing of 
Allah Almighty are all in solitary narrations. These narrations not only provide 
knowledge but throws light on the matters of belief too. This difference seems not 
to be correct that when a person speaks about the deeds he is reliable but when the 
same person talks about faith, he becomes unreliable. As a matter of justice, the 
authenticity of narrations depends on the basis of narrator’s piety and retentive 
memory. 

Ibn al Qayyim says 

Those who reject the knowledge provided by solitary narrations, they are 
influenced by the Mutazillah and heretic groups. Some of the fuqaha and jurists 
are also impressed by them. But there is no leader for them in predecessors. 
a ’imah of Sunnah, Imam Shaffi, Imam Malik, Imam Ahmad, Imam Abu Hanifah 
and their pupils Imam Dawud, Ibn Hazm, Hussain Ibn ‘Aliyy and Karablisi etc 
said that indeed certain knowledge is obtained from solitary narrations. A person 
was discussed in front of Imam Malik, who was saying that to perform deeds on 
the basis of solitary narrations is obligatory but the certain knowledge can not be 
obtained through these narrations. Imam Malik disliked it and said. I don’t know 
what the calamity he is? Misunderstanding about the solitary narrations emerges at 
that time when theologians and philosophers assaulted Islamic beliefs and later 

171 

fuqaha too were influenced by them. 

Imam Ibn Taimiyyah says 

Cijua Cud Ills \ j 1-sj' 1 la ^ * 
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Sometimes, solitary narrations were of zanni nature and sometimes they 
provide certain knowledge and guides about the matters related to faith and 
sometimes are superstitious and false imaginations. By the acceptance and practice 

of ummah. Hadith reaches the status of surety Hadith ‘Actions 

are known by intentions’ Hadith of sadqah and unlawfulness of marrying the 
maternal and paternal aunt. Hadith of unlawfulness of marrying foster sisters and 
Hadith about ten Sahabah who were given the gladtidings of heaven has been 
accepted practically by ummah. Imam Ibn Taimiyyah says, certainty is achieved 
by these solitary narrations as we used to get from the continuous narrations, no 
one has disputed about it in the predecessors. 
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Maulana Syed Anwar Shah Bukhari says 
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The gist is that if the circumstantial evidence is found in the solitary 
narrations then the certain and theoretical knowledge will be obtained by them. 172 
It is narrated from Imam Ahmad that it will provide the benefit of surety. Basically 
this difference is based on the weakness and strength of narrators. 
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CHAPTER 2 


HADITH COLLECTION, COMPILATION AND CLASSIFICATION 


Regarding the Hadith collection the important thing to know is that, the 
compilation of the Hadith took place in the same careful and systematic manner 
which we know about the preservation of the Qur’an. How it was done? It is 
noteworthy whether the preservation of the Hadith was necessary for the 
protection of Shari'ah ? Definitely it was, it is obvious than that, Allah’s 
contrivance was behind its preservation. 

Understanding the meaning of preservation 

Preservation does not mean that there will not be any mistake or error in the 
preserved text but what actually preservation mean is mistake or error will not 
remain there and whenever mistake is noticed all the means and ways are to be 
available to remove this mistake and to make it error free. In order to understand 
how preservation of the Hadith took place it is reasonable to know how 
preservation of the Qur’an took place. 

The responsibility of the preservation of the Qur’an is taken by the 
Almighty Allah, but hasn’t it been heard that while reciting the Qur’an reader 
forget any verse or commits phonetic error? Do not some unlettered, ignorant 
persons recite the Qur’an wrongly? Does not calligraphers while writing the 
Qur’an make mistake in writing? The answer to all these questions is that having 
some mistake is one thing the continuation of mistake is another. As long as 
mistake is established in a way which cannot be rectified we can not doubt 
authenticity and preservation of the Qur’an. But whenever somebody makes or 
commits some error learned men stopped him and rectified his error if someone is 
committing it intentionally scholars used to refute him with vigour. That is why 
we find everywhere perfect reciters of the Qur’an, competent calligraphers of the 
Qur’an and those who have committed the Qur’an to the memory they will remain 
dominant and will not allow any body to distort or penetrate mistakes or other 
errors in the Qur’an. 

Imam Ibn Taimiyyah said that, since the Qur’an has been continuously 
narrated therefore, there is no hope for any one to change its words and syllables 
but Shaitan wants to penetrate the alternation and change in the meaning of the 
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Qur’an through interpretation. He desires to bring a change in the Hadith of 
Muhammad Rasul-Allahin this way made many people astrayed but Allah 
Almighty erected a group for the destruction of those who have evil designs about 
the Qur’an. They are competent enough to distinguish between the true and false 
statements and by this way they preserve the Sunnah of Muhammad Rasul- 
Allah and meaning of the Quar ’ an ’. 1 

Preservation of the Hadith 

When the mistakes and errors during the reciting of the Qur’an does not 
effect the preservation of the Qur’an. Similarly the mistakes and errors caused by 
the narrators during the copying or narrating the Ahadith do not effect the 
preservation of the Ahadith. As the people are available everywhere to point out 
the mistakes of reciters of the Qur’an in the same way the scholars of the Hadith 
were there in every period to preserve the Hadith from distortion and mistakes. 
They never allowed anybody to destroy authenticity and authority of the Hadith, 
they establish comprehensive system of grading the Hadith by which one can 
differentiate between sahih and da 'if Ahadith. So one who on the basis of da ‘if 
and munkir Ahadith castes doubt about the whole stock of Ahadith is not far 
behind to that person who on the basis of some mistakes in the recitation of the 
Qur’an challenges very preservation and authenticity of the Qur’an. 

What is the Qur’an name of? 

What is the Qur’an name of? The peculiar systematic arrangement of words 
revealed by Allah to His Rasul human being is incapable of producing or 
compiling the discipline of words like this, the meaning of the Quranic words and 
verses too are the Qur’an, famous book on principles of Islam Nur al Anwar 
narrated! 

JuJt * fJsLlJ (jl M) J-fc 

The Qur’an is a name of systematic words and there meanings 
Imam Ibn Taimiyyah said 

• vlijlliijJjru_jx.sJjj-*« 

• 43 • r. \ 4l]l %£-% ft 4j 

. 4 I 31 j a.•*. j. jT♦ 

Indeed the Qur’an is word of Allah, revealed, uncreated, Allah revealed the 
Qur’an upon Muhammad Rasul-Allah . It is the same Qur’an which Muslims 
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recite and write on their papers. It is the word of Allah not the word of anyone 
else. The Qur’an is the word of Allah its words and meaning both are included in 
the Qur’an. 2 

The Qur’an is the name of peculiar and special systematic arrangement of 
words verses and overall meaning. This peculiar and special arrangement of words 
is its miracle. The lifting of its protection means that the Qur’an does not remain 
secure. It cannot be that the eternal assurance of the preservation and protection of 
the Qur’an does not include its meaning. 

Meaning of preservation and protection of the Qur’an 

Does the protection and preservation of the Qur’an is confined to its words 
and verses only? Or its meaning too included in this preservation? The answer to 
this i s t hat t he Q ur’ an i s p reserved a nd p rotected f rom e very a ngle n ot o nly i ts 
words and verses but their meaning too is under Divine protection. May anyone 
recite it wrongly or distort its meaning, Islamic scholars are always there to point 
out these mistakes whether committed in its reciting or meaning it is not possible 
that this Divine Book can be tempered or distorted and people will not check this 
distortion, because its preservation and protection has been guaranteed by Allah. 
And preservation and protection includes its words, verses and meaning. 


Protection to the words only will not serve any purpose 


If the change in the meaning is allowed or carried out the preservation and 
protection is confined to impression of words only then the Divine purpose of 
preservation and protection of the Qur’an becomes absolutely meaningless and 
insignificant. The protection of words is for the significance and well being of its 
meaning otherwise the protection of words in not required by itself. The protection 
of the words as well as its meaning is related to the eternal promise and prediction. 
So in this eternal promise it is related with the word dhikr. 



j ,<J &!$ -J iiT ujjs if* LSI 


We h ave, w ithout doubt, sent down the M essage; and We will assuredly 
guard it [from corruption], (al Hijr 15:9), which includes meaning of the Qur’an 
also. 

Imam Ibn Taimiyyah said 

.AjoUJU jUJ Lf\ q \ 
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[We sent them] with Clear Signs and Scriptures and We have sent down 
unto thee [also] the Message; that thou mayest explain clearly to men what is sent 
for them, and that they may give thought, (al Nahl 16:44) 




tfl *1 1 < iSJ vjf ^ 
M £ •** ■ 


[Here is] a Book which We have sent down unto thee, full of blessings, that 
they may meditate on its Signs, and that men of understanding may receive 
admonition, (al Zumar 39:29) 



Do they not consider the Qur’an [with care]?, (al Nisa 4:82) 



** $ ^ o'i ^ ^ 4 $** ^ ~ ~7 

I4JH5I ojJi lySsr ^ i Ifi’jjAl }Ul 


Do they not then earnestly seek to understand the Qur’an, or are their hearts 
locked up by them? (Muhammad 47:24) 



Do they not ponder over the Word [of Allah].? (al Mu’minun 23:68) 


,jl5 —« *^^*£L*j ajj\x* q *2* ^y.531 « 

__ * ^ * P P ^ ^ I 9 

( ^XLJ Ljj^C 4-lU^yil LiJ 

We have sent it down as an Arabic Qur’an, in order that ye may leam 
wisdom. (Yusuf 12:2) 
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It is obvious that Nabiyy 4 ^ explained to his Companions meaning of the 
Qur’an as he used to explain them words of it. It is because of this Abu ‘Abd 
Rahman al Salmi said that it is narrated to us by those who used to recite the 
Qur’an like ‘Uthman Ibn ‘Afan ‘Abd Allah Ibn Mas‘ud and others that whenever 
they learned 10 verses from the Nabiyy^they did not go ahead till they learned 
knowledge as well as practice from these 10 verses. It is said that we learned from 
the Qur’an both knowledge as well as practice. One can not ponder over words till 
he knows and understands meaning of these words first. It is obvious that every 
speech stands for its meaning instead of its words only. Same principle is 
applicable to the Qur’an. When it is not possible for people to understand the 
books regarding science and arithmetic without knowing its meaning, the Book on 
which depends their salvation, and success and on the basis of which they run their 
world and secure their Hereafter deserves more concentration and understanding 
which is possible only by understanding its meaning. 3 

An important aspect of the protection of the Qur’an 

Muhammad Rasul-Allah was appointed by Almighty Allah to explain 
and interpret the Qur’an to mankind (al Nahl 16:44) There are lot of commands in 
the Qur’an which are abstract like salah and zakah etc until and unless we know 
explanations and commentaries of Rasul-Allah ^ regarding these verses with 
there abstractness we can not understand of what we have been made bound of! If 
the detailed explanations and interpretations regarding these abstracts commands 
are not preserved and protected and had not been there any responsibility of 
preserving and protecting it then nobody could have benefited from these abstract 
verses, and lot of commands of Allah which have been entrusted upon us could 
have become impracticable hence suspended. Certainly the result would have been 
our helplessness and in competence to grasp the purpose of these abstract verses 
and w e w ould h ave n ot i n a p osition tow orship A llah as H e w ants tow orship 
Him. It would have definitely made preservation of the Qur’an meaning less. So 
we are bound by logic and sound reasoning to confess that with the protection of 
the Qur’an its entire meaning, interpretation and explanation which has been 
practiced, adopted and duly approved by Muhammad Rasul-Allah^in presence 
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of others are preserved also. So it is to be believed that alongwith the protection of 
the Qur’an the Hadith has been also protected under Divine scheme otherwise it 
can be presumed that, the Qur’an has failed to preserve its meaning. It is obvious 
that no Islamic scholar is of this view. 


Quranic version of the Hadith protection 


There are various names of this last revealed Book of Allah when we notice 
reciting aspect of the Qur’an, the name Qur’an gets prominence. When it is 
presented against falsehood it’s another name, al Furqan becomes dominant al 
Furqan, one who differentiates between truth and falsehood. When its meaning is 
under discussion it’s another important name, al Dhikr becomes appropriate name 
of this revealed Book, thus it is distinguished as remembrance al Dhikr through 
which sense of understanding and wisdom is produced and truth and reality 
becomes visible. Instead of the name al Qur’an and al Furqan Allah while taking 
responsibility for its protection calls it al Dhikr. 



,<J IS[3 'Jill islj 


- . if 
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We h ave, w ithout doubt, s ent d own the M essage; and We w ill assuredly 
guard it [from corruption], (al Hijr 15:9) 

Which itself is an ample proof of protection of its words and their meaning. 

Thus the word of Allah for the protection of al Dhikr clearly indicates that 
this protection is not confined to its words only it includes its details also which 
were presented by Muhammad Rasul-Allah who was made duty bound for 
providing its detail wherever felt necessary: 






[We sent them] with Clear Signs and Scriptures and We have sent down 
unto thee [also] the Message; that thou mayest explain clearly to men what is sent 
for them, and that they may give thought, (al Nahl 16:44) 

Here “*) ‘what is sent down to them’ means the Qur’an and (c** 53 ) 

‘you may explain’ means the words and actions of Muhammad Rasul-Allah^this 
is called Hadith. It is understood by this Quranic verse that the word al Dhikr 
includes side by side the (-") ‘explanation’ explanation of the Rasul-Allah ^ and 
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so this explanation too was revealed hence it is also a Divine gift. Imam Ibn 
Taimiyyah said: 

A xle . ^ 

JIS UT(ai»JI ) <*5otH 

Muslims receive their religion in toto from Muhammad Rasul-Allah^, the 
Qur’an was revealed to Rasul-Allah^ and another revelation was of al hikmah (al 
Sunnah) Rasul-Allah^said: 

& *juo CjIsjcji Ou-jjf ^?f 

Beware I have been given al Kitab [the Qur’an] and another thing like it 4 

lS Wul Jgr^ixB ^ic. ^15*:<Loia£. Jj iJIS « 

-Oij-*»**w'^3o'Ai-Jl «l^L» jT 4,41 »,j 

Hasan Ibn ‘Atiyah said, jibril used to come to Nabiyy^P with Sunnah and 
taught him Sunnah as he used to taught him the Qur’an. Whatever one finds in the 
Sunnah is basically commentary of the Qur’an. 5 

Hafiz Ibn Hazm writes 


All Islamic scholars agree with this, that whatsoever revelation (recited or 

•. ,N J , .1 • *L*^sJU wLsJL^ «cJJI j j-jl « 

unrecited) as is evident by this verse - - - ■ j~ which talks 

about both kinds of revelation has been revealed by Allah. And whole revelation 

al Dhikr is under Divine protection. The Qur’an is explained, clarified and 

interpreted by the practice ordained by the Sunnah. 6 

Those who are well versed in the Qur’an and the Hadith are called Ahl al 

Dhikr, people should follow them and seek guidance from them in their day to day 

matters. 


J ill bis-ii ^ -iU_> \ a±i ^ 
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And before thee also [the Rusul] We sent were but men, to whom We 
granted inspiration: if ye realise this not, ask of those who possess the Message, 
(al Nahl 16:43 )! Who are Ahl al Dhikr, does this verse talks about those who have 
committed the Qur’an to memory? Does it mean that whosoever recites the 
Qur’an properly knows its meaning is a scholars and he needs not to know any 
thing about Muhammad Rasul-Allah’s^ teachings (his sayings actions and 
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approvals)? Answer is obviously no Ahl al Dhikr means only those scholars who 
are well learned in both the Qur’an and the Hadith. Imam Shafi‘i said: 

The aggregate treasure of Sunnah is available with the scholars 
of Hadith some of them had vast stock of Ahadith and some had 
little if we will collect it all we can get whole stock of Sunnah. It 
is true that if the c ollection o f A hadith b y t he m uhaddithun i s 
taken separately then it is obvious every scholar had missed 
some Ahadith but if we miss any Hadith from one scholar we 
can get it from another scholar . 7 

It is evident from the above mentioned statement of Imam Shafi‘i that, 
overall collection of Ahadith is always preserved and protected. Some differences 
in various chains of narrators and other ordinary and little differences can not 
destroy the authority and authenticity of Hadith collection. This evidence is of 2 nd 
century A.H and till that time the scholars, muhaddithun like Imam Bukhari and 
Imam Muslim had not compiled their precious books. In the third era (3 rd century 
A.H) when the Sahai Sittah like authentic books were compiled, the Hadith at that 
time had entered in a secure phase where ‘absolute protection’ term was duly 
applicable to Hadith. 

If this continuity would have been there from a ’imah Sittah to Muhamad 
Rasul-Allah ^ (if some Hadith had reached to the followers in the same continuity 
as the Muhammad Rasul-Allah’s^full description was before his Companions) 
then no doubt it would have been compulsory to have belief on it. Because there is 
no difference between the Qur’an as far as its authority is concerned because 
Hadith is practical description of the Qur’an and clarification of its abridgment 

Qadi ‘Ayyad writes 

■— V* * C j-3 Aj *.f- Vs « v- r )w' -jA « 

L £ <iic- «II £S • ♦ <J-11 JiliU 

« V j~i i; -iJX.« (ukitajl ua« 

Like this we consider every such person who denies and refutes any 
command of Shari'ah which is duly established and has been narrated with 
continuity as an act of Muhammad Rasul-Allah^ as infidel, like that person who 
disapproves the obligations of five time salah and its genuflexion and prostration. 8 


Mankind has been given promise for the protection of Hadith 
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We have, without doubt, sent down the Message; and We will assuredly 
guard it [from corruption], (al Hijrl 5:9) in the Qur’an and whole stock of authentic 
Ahadith which is available to ummah is witness to this fact that Allah no doubt 
keeps His promise. How this protection of Hadith became possible, what kind of 
ways and means were adopted to fulfill this Divine mission, it ranks a milestone 
for us. 


Under the guidance of the Qur’an 


The Qur’an has advised us that we should accept every advice which we get 
from the Muhammad Rasul-Allah^ and avoid or keep oneself aloof from that 
every thing which Muhammd Rasul-Allah^P has prohibited. It is said 


^ <J1$ tsyjiSl (J—&l ^ It- <lJQI u 

^ tl0— l ? i 
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What Allah has bestowed on His Rasul ^ and taken away from the people 
of the townships, belongs to Allah, to His Rasul ^ and to kindred and orphans, the 
needy and the wayfarer; in order that it may not [merely] make a circuit between 
the wealthy among you. So take what al Rasul ^assigns to you, and deny 
yourselves that which he withholds from you. And fear Allah; for Allah is strict in 
punishment.(al Hashr 59:7) 
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Ye have indeed in the Rasul-Allah ^ a beautiful pattern [of conduct] for 
any one whose hope is in Allah and the Final Day, and who engages much in the 
praise of Allah, (al Ahzab 33:21) 

In the shade of above mentioned verses the Companions of Muhammad 
Rasul-Allah ^ were anxious and very much concerned that they must not miss 
anything (word or deed) of Muhammad Rasul-Allah ^ regarding their religion 
they not only imitate almost all religious commands of their beloved and highly 
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respected Rasul-Allah ^ sometimes they even tried to follow such acts of 
Muhammad^ for which they were not made bound to follow naturally practical 
concern was bom for the protection of the Hadith. 

According to the Narrations 

What must be the requisites for rightful narration of any deed or word So 
that every bit of this narration is fully secured and no change should occur in it and 
everyone accepts its reliability. Muhammad Rasul-Allah^ adopted every 
practical method one can think about for the compilation of Hadith. 

a) Muhammad Rasul-Allah^ had assigned the responsibility to the 
Companions that his sayings must be carried forward even though may it be a 
single word. 

b) Muhammad Rasul-Allah^ has not kept the responsibility of 
propagating the Hadith to certain Companions but to every present Companion, 
was the responsibility for taking the Hadith to those who were not present. 

c) It was a desire of the Muhammad Rasul-Allah that each and every 
narration must reach to others through those who are more able to understand the 
Hadith so that the actual meaning of the text remains intact. 

d) Muhammad Rasul-Allah^has said there will be a severe 
punishment for those who intentionally attribute false statement to Muhammad 
Rasul-Allah ^. 

e) Muhammad Rasul-Allahhad also said there will be a severe 
punishment to those persons who hide or conceal some thing from the sayings of 
Muhammad Rasul-Allah‘to hide knowledge’ is a major sin in Islam. 

f) Some Companions when sought were also permitted to pen down 
the Ahadith, so that they can memorize them and forward then accordingly. 

The Hadith related to above mentioned measures are available in the stock 
of Ahadith, from this we are able to know how Muhammad Rasul-Allahwas 
concerned for the compilation and preservation of his sayings. The world has then 
practically observed the devotion and manner in which the Companions of 
Muhammad Rasul-Allah^ made the memorization, compilation and propagation 
of 7/m Hadith (knowledge of the Hadith) the subject of their life, here are some 
Ahadith regarding these measures: 
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Narrated ‘Abd Allah Ibn ‘Umar that Rasul-Allah^Psaid: 


0 3J3 jo* 

1. Convey to others on my behalf, even though it be a single verse. 9 

This Hadith is ample proof that Rasul-Allah ^ was very much concerned 

about the propagation of Hadith, the word ('■■) ‘from me’ indicates that it was 
sayings of Muhammad Rasul - Allah ^ about which they were ordered to carry 
forward these sayings. 


2. Abu Sa‘id Khudri narrated that Muhammad Rasul-Allah was eager to 

educate his followers he had ordered them in this regard. 


A L S i>L3 I iA 

0.1 I yey&ii 


Coming generations will follow you, people will come to you from every 
comer of the world to leam religion, w hen they c ome to you, teach them g ood 
things. 10 


3. Abu Bakrah said: Rasul-Allah^in his last hajj while presenting human 
rights charter said: 

0 a] ^yC- .1 Jjk £llJ -l-l—jll CJLaJI aaLsJI VI 

Those present should convey [my Sunnah] to those absent, he may convey 
to a person who can understand it more than him." 


4. ‘Abd Allah Ibn Mas‘ud narrated: Rasul-Allah^ said: 


0 4 AA. L -J ^ 1 SLi^S lLlx ^l^_*l aUI j •'»'» 

May Allah grants vigour to a person who listens to my saying and learns it 


by heart until he conveys it to others 


12 


5. Anas Ibn Malik narrated that, Rasul-Allah^P said: 


0 dijJ- li[ jiS 1^1} 



Whenever (Rasul-Allahsays something he used to repeat itthrice. 13 
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6. 


Zubair narrated that Rasul-Allah^fcsaid: 


^ 8 j juL < f(1^*^ 

Whoever attributes a lie to me, he should prepare his seat in the fire. 14 

Compilation of Ahadith 

It is exaggeration to say that in pre-Qur’anic age people of Makkah totally 
rely on their memory for their day to day matters and they were absolutely 
unaware with the art of reading and writing. It is established historical research 
that the northern part of Arab was literate enough to read and write. As we know 
the Makkah was the famous business centre and there where more educated 
(knowing art of reading and writing) persons than in Madinah, thus, this saying is 
unconceivable that at that time the number of people knowing how to read and 
write were little more than ten (10). This kind of narration seems to be a mere 
guess, a presumption. And it is obvious that the decision of important matters can 
not be carried out on the basis of mere presumption or unauthentic narrations. 15 

Scarcity of writing attitude in the period of Muhammad Rasul-Allah ^ 

There is no doubt that, before the advent of Muhammad Rasul-Allah ^P in 
spite of to what extend the Arabs were competent of reading and writing, the 
number of educated people was more in Makkah than Madinah. The proof to it is 
that the prisoners who were arrested during the ‘ ghazwa badr ’ were ordered by 
Muhammad Rasul-Allah^ that whosoever know reading and writing, if teaches 
the art of reading and writing to 1 0 (ten) c hildren of Madinah w ill be released. 
This explanation is enough for us to believe that the number of writers of 
revelation had reached up to forty (40) and mostly among them were the citizens 
of Makkah. They were the persons who pen had downed those parts of the Qur’an 
which were revealed till migration. 

When Muhammad Rasul-Allah^ laid the foundation of ‘ suffah' near the 
‘Masjid Nabwi’ ‘Abd Allah Ibn Sa‘id Ibn ‘As started teaching reading and writing 
to the people thus number of people became learned in reading and writing in 
Madinah. The strong presumption is that in the period of Muhammad Rasul- 
Allah^P, for t he p ropagation o f k nowledge n ine (9) m osques i n M adinah w ere 
functioning as academic centres also. This narration gets more confirmation by 
this saying about Muhammad Rasul-Allah ^P that he used to persuade children to 
leam (reading and writing) in these mosques who were functioning as academic 
centres also. 
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As we know that, for the preservation of Hadith the Companions 
of Muhammad Rasul-Allah^used to rely on their memory 
instead of writing. It became necessary for us that along with 
these customary causes we must also search for some other 
causes and should not confine ourselves only to those causes 
which the general public used to discuss regarding this subject. 

Since we do not except explanation that during the period of 
Muhammad Rasul-Allah^" the reason for the scarcity of 
compilation of Hadith was lack and shortage of means of 
writing, and enough sources were not available to put all Ahadith 
into writing, but the truth is that lack of writing material was ' 
only one cause for the scarcity of compilation. It is evident that, 

Companions of Muhammad Rasul-Allah^-faced various kinds 
of difficulties when they put the Quranic verses into writing, if 
they would have felt that Hadith writing is also necessary they 
would have certainly created such resources with every possible 
way to compile the Hadith. But it is obvious that, while writing 
the Qur’an they were temporarily discouraged in Hadith writing 
that ’ s w hy t here w as n o o fficial a nd c ollective e ffort a s f ar a s 
Hadith writing is concerned . 16 

The Companions of Muhammad Rasul-Allah^ were engaged to learn the 
Qur’an, its reciting and meaning they were memorizing the Qur’an through out the 
day not only in the mosque (Masjid Nabwi) but in their houses also.They were 
told to concentrate on the Qur’an, whenever Sahabah used to meet each other they 
used to listen each other whatever they had memorized from the Qur’an till then. It 
was not considered suitable for them to make them bound for Hadith writing also 
neither it was possible for every Companion to remain with Rasul-Allah every 
time to write down whatever he did, said or approved. Another important factor to 
note here is that it would have been impossible for writers to differentiate between 
the Quranic verses and sayings of Muhammad Rasul-Allah^ thus; it would have 
affected the Qur’an. 

It is true that some of the Companions of Muhammad Rasul-Allah^ were 
eager to write down each and every word and deed of Muhammad Rasul- 
Allah^some of them even compiled booklets based on sayings and doings of 
Muhammad Rasul-Allah^ but it was absolutely their personal wish and effort. 
When the danger of resemblance between the Qur’an and the Hadith did not 
remain t hen they w ere a llowed a nd e ncouraged tow rite H adith also. I mam I bn 
Taimmiyyah writes: 





w 
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fa** isJ fll >£ j*Lwf (jJ j 4>4 ^LUb lU jl»- iiijVl oJl>- ^4 i_>ljui ovn 

[><3 ts^ £ ~ ly^J aj t « j 1 i (^T^iJI yj£ b.-- ^ u±£ JLi ;dJI <J,y-* _> 

0 jLiJI ^ ;1 lL> fJr-.jlS IIU.U JL5 Ig-Af p£i JU ^ ois" 

Abu Sa’id Khudri reported that, Allah’s Rasul^ said: Do not take down 
anything from me, and he who took down anything from me except the Qur’an, he 
should efface that and narrate from me, for there is no harm in it and he who 
attributed any falsehood to me, and Hammam said: I think he also said: 
‘deliberately’ he should in fact find his abode in the Hell Fire. 17 

1 lA 4 ^ III* C* * Alii wwx] Xj bulk’ll ' i h)^ t f Ik ~ * i *■ ~ 2 


Write it down for Abu Shah 

<a jJtl jjl Jill a\ l'l ail >wt d *1 -ill' riS * ;1 «JlA uuf -J « _*aJ <—* 

jl J • * a* iiCi i m J k j > ilili u.Lii^ ^jCJU JU:I 


And ‘Amr Ibn Hazm wrote a book and said: 

Rasul-Allah^had prohibited Hadith writing at beginning because it was 
feared that it would lend to confuse the Quranic text with the Hadith, when this 
fear remained no more people used to write Hadith whenever they wish to write. 

AJ\ jJLe J>, O*- cr 1 ^'^ J>. *bl Jl 44 ^ Usl>- Vli ZJLi ^ jks $j\j TUI 

5 ( ' J 1 » ' ^ „ 3 -r ^ ' 

4 JLJI 3 -^j> (j-A aju^m<! ^I c -wS*' jJLs > aJJI j— i£- ?l 

1 l 5 ’ S 1 1 ' J |\| 

aJLJI Ajuo—o {J-5^ v•;gv3 4„I 

O^jj oLLSsJi c-5LxJ)li ^ 

0 a!_ 4 ^^ u>c^l (JUii Am-3 

It is narrated that ‘Abd Allah Ibn ‘Amr used to write whatever he 
heard from Rasul-Allah^P, some people dissuaded him and said, sometimes 
Rasul-Allah^says (something) in anger, do not write every thing you heard’ so 
he asked Rasul-Allah^ in this regard, In reply Rasul-Allah^Ppointed to his lips 
and said: 

5 • , « * t • - S ^ * 4 " 

0 ^ t-rJ - *-’ 

I swear by the one in whose hands is the soul of Muhammad^, nothing 
comes out from these two [lips] except truth. So, do write. 
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During the period of Muhammad Rasul-Allah ^people used to write the 
Qur’an as Rasul-Allah^ had prohibited them to write any thing from his except 
the Qur’an he said: whoever has written something (he heard) from one he should 
rub it. A ccording tomajority o f scholars this H adith was abrogated when ‘ Abd 
Allah Ibn ‘ Amr was given permission to write down Hadith as is evident by above 
mentioned Hadith. 20 

The need of Compilation 

Authority of Hadith demands that, Hadith must have been compiled. Its 
meaning must remain open, so that the laws of derivation and creative exertion 
remain alive forever. Islam is revealed religion and Shari 'ah of Muhammad Rasul- 
Allah^is last proof ( hujjah ) over mankind and it has to remain proof for all times 
to come. It was because of this proof ( hujjah ) one feels need of compilation of 
total Shari‘ah. As it is agreed and established principle that Sunnah has a legal 
authority naturally its preservation becomes necessary and obligatory that’s why 
some Companions who were competent enough to differentiate between the word 
of Allah (the Qur’an) and sayings of Muhammad ^(Hadith) used to write and 
compile sayings and actions of Muhammad Rasul-Allah at their individual level 
and it is beyond any doubt, know that many booklets of Hadith came into 
existence during the lifetime of Muhammad Rasul-Allah^ and prohibition for 
Hadith writing as we said above was just a temporary phase. 

The Preservation of Hadith 

It is absolutely baseless story that Hadith of Muhammad Rasul- 
Allah^was compiled for the first time in the third century when Imam Bukhari 
and Imam Muslim compiled their books of Hadith. In fact, the compilation had 
begun in the very days of Muhammad Rasul-Allahas we shall see little later in 
this chapter, though the compilation in a written form were not the sole measure 
adopted for the preservation of the Hadith. There were many other reliable sources 
of preservation also. 

1. Preservation through practice 

The first reliable way of preservation of Hadith was to bring it into practice. 
The knowledge of Sunnah/Hadith was not merely a theoretical knowledge, nor 
was the teachings of the Muhammad Rasul-Allahmerely philosophical. They 
related to practical life. Muhammad Rasul-Allahdid not confine himself to 
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giving lessons and sermons only, he also trained his Companions practically, and 
following Hadith are ample proof of it. 

Offer salah as you see me offering salah. 

[I am here] to teach you rituals of hajj 

Whatever they learnt from Muhammad Rasul-Allah they spared no effort 
to bring it into actual practice and some times they even imitate Muhammad 
Rasul-Allah ^ in s uch matters w hich w ere o f n on-legal (ghair t ashri 7) n ature. 
Each Companion was s o enthusiastic in practicing the Sunnah that he tried his 
best to obey and imitate each and every act of Muhammad Rasul-Allah ^ .thus 
the whole concentration was on following the Sunnah. The Sunnah was not a 
verbal report only it was a living practice, a widespread behaviour and a correct 
fashion demonstrating itself every where in the society, in all the affairs of their 
daily life, 

The Sunnah was not an oral service carried out by the 
Companions; they brought it into their daily practice. The 
Sunnah was the centre of gravity for all their activities. How 
could they forget the Sunnah of Muhammad Rasul-Allah^- 
around which they built the structure of their whole lives? 

Thus constant practice in accordance with the dictates of the 
Sunnah was another factor which advanced the process of 
preserving the Sunnah and protected it from the foreign elements 
aiming at its distortion 23 
2. Preservation through memorization 


The Companions used to listen every word of Muhammad Rasul- 
Allah with utmost care. They used to leam the Qur’an and the Hadith from 
Muhammad Rasul-Allah mostly in the mosque they used to leam them by 

heart. Muhammad Rasul-Allah^ said; 


0 <£& J-*U- oj>3 «tL a <Uif yA 

May Allah brighten a man who hears a Hadith from us, gets it by heart and 
passes it onto others. Many a bearer of knowledge conveys it to one who is more 
versed than he is; and many a bearer of knowledge is not versed in it. 24 


The Companion of Muhammad Rasul-Allah^ were eager to follow this 
Hadith and used to devout considerable time for committing Ahadith to their 
memories. A large number of them left their homes and began to live in the 
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Mosque of Muhammad Rasul-Allah^ so that they may hear the Ahadith directly 
from Muhammad Rasul-Allah ^ .They spent all their time exclusively in securing 
the Ahadith in their hearts. They are called Ashab al suffah. 

The Arabs had such strong memories that they would easily memorize 
hundreds of verses of their poetry. Nearly all of them know by heart detailed 
pedigrees of not only themselves, but also of their horses and camels. The Arabs 
were so proud of their memory power that they placed more their confidence on it 
than on writing. Some poets deemed it a blemish to preserve their poetry in 
writing. They believe that writing on papers can be tempered with, while the 
memory cannot be distorted by any one. If some poets have written some of their 
poems they did not like to disclose this, because it would be indicative of a defect 
in their memory. 

The Companions of Muhammad Rasul Allalh^utilized this memory for 
preserving Ahadith which they deemed to be the only guidance after the Qur’an. It 
is obvious that their enthusiasm to preserve the Ahadith exceeded their zeal for 
preserving their poetry and literature. They therefore, used their memory in respect 
of Ahadith with more vigour and more precaution. 

Abu Huriarah, the famous Companion of Muhammad Rasul-Allahwho 
has reported 5374 Ahadith, says: 

^ f>\ ms. fX,\ ms. ms. jmn 

I have divided my night into three parts. In one third of the night, I perform 
salah, in one third I sleep and in one third I memorize the Ahadith of Muhammad 
Rasul-Allah ^ , 25 

Abu Hurairah, after embracing Islam, devoted his life exclusively for 
learning the Ahadith. Scholars of the science of Hadith developed the science of 
Asma al Rijal by which they have deduced reliable means to test the memory 
power of each narrator of Ahadith. They never accepted any Hadith as reliable 
unless all of its narrators were proved to be pious and have retentive memory. 
Thus, memory power in the science of Hadith is not a vague term of general 
nature. It is a technical term having specified criteria to test the veracity of 
narrators. A great number of scholars of the science of Asma al Rijal and jar ah 
and ta ‘diV have devoted their lives to examine the reporters of Hadith on that 
criteria. Their task was to examine their character and to judge the memory power 
of each narrator and to record objective opinions about them. 

Memories of the Ahadith reporters cannot be compared with the 
memory of a layman today who witnesses an event or hears 
some news and conveys it to others in a careless manner seldom 
paying due attention to the correctness of his narration. The 
following points in this respect are worth mentioning. 
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L The reporters of Ahadith were fully cognizant of the 
great importance and the delicate nature of what they intended to 
report. They whole heartedly believed that any misstatement or 
negligent reporting in this field would cause them to be 
condemned both in this world and in Hereafter. This belief 
equipped t hem w ith a v ery s trong s ense o f r esponsibility. 11 i s 
evident that such a strong sense of responsibility makes a 
reporter more accurate in his reports. It cannot be denied that the 
Companions of Muhammad Rasul-Allah their pupils and 
other reliable narrators of Ahadith believed with their heart and 
soul that the importance of a Hadith to Muhammad Rasul- 
Allah^P exceeds the importance of any other report whatsoever. 

They believed that it is a source of Islamic law which will 
govern the ummah for all times to come. They believed that any 
negligence in this respect will land them to the severe 
punishment of Hell. So, their sense of responsibility while 
reporting Ahadith was far higher than that of a newsman. 

2. The interest of the reporter in the reported events and his 
ability to understand them correctly is another important factor 
which affects the accuracy of his report. If the reporter is 
indifferent or negligent about what he reports, little reliability 
can be placed on his memory or any subsequent report based on 
it. But if the reporter is not only honest serious and intelligent 
but also interested and involved in the event, his report can easily 
be relied upon. The deep interest of the Companions of 
Muhammad Rasul-Allah^ in his sayings and acts, rather even 
in his gesture is beyond any doubt. Their understanding of what 
he said, and their close knowledge and observation of the 
background and environment under which he spoke or act cannot 
be questioned. Thus all the basic factors which help mobilize 
one’s memory were present in them. 

3. The standard of retentive memory required for the 
authenticity of a report is not, as mentioned earlier, a vague 
concept for which no specific criteria exist. The scholars of the 
science of Hadith have laid down hard and fast rules to ascertain 
the memory standard of each reporter. Unless a reporter of a 
Hadith has retentive memory, his reports are not accepted as 
reliable. 

4. There is a big difference between memorizing a fact 
which incidentally came to the knowledge of some one who ever 
cared to remember it any more, and memorizing of a fact which 
is learnt by someone with eagerness, with an objective purpose 
to remember it and with a constant effort to keep it in memory. 26 

The Companions of Muhammad Rasul-Allah ^ did not listen to him 
incidentally nor were they careless in remembering what they heard. Instead, they 
daily spared specific time for learning the Ahadith by heart. The example of Abu 
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Hurairah has already been cited above. He used to spare one third of every night in 
repeating the Ahadith he learnt from Muhammad Rasul-Allah . 

The memorization was not a weaker source of preservation of Ahadith, as 
sometimes is presumed by those who have no proper knowledge of the science of 
Hadith. Looked at in its true perspective, the memories of the reliable reporters of 
Ahadith were no less reliable a source of preservation than compiling the Ahadith 
in book form. 


Preservation through writing 


The third source of Ahadith preservation was writing quite a large number 
of the Companions of Muhammad Rasul-Allah ^ reduced the Ahadith in writing 
after hearing them from Muhammad Rasul-Allah . 

It is true that in the beginning Muhammad Rasul-Allahhad prohibited 
some of his Companions from writing any thing other than the verses of the 
Qur’an but as we mentioned earlier it was a temporary prohibition and this 
prohibition was not because the Ahadith had no authoritative value, but because 
Muhammad Rasul-Allah had in the same breath ordered them to narrate his 
Ahadith orally. The full text of this Hadith is as follows: 


^3 ^^3 < i < > ^ (^3 ^ 

^ jllJI “(jA aIJli jlUoJb Jli ^Jlc- Zj'jk 


Do not write [what you hear] from me, and whoever has written something 
[he heard] from me, he should rub it. Narrate to others from me: and whoever 
deliberately attributes a lie to me, he should prepare his seat in the fire. 27 

The underlined phrase of the Hadith clarifies that prohibition for writing 
Hadith was not on account of negating its authority. The actual reason was that in 
the beginning of the revelation of the Qur’an, the Companions of Muhammad 
Rasul-Allah^ were not fully familiar with the Quranic style, nor was the Qur’an 
compiled in a separate book form. In those days some Companions began to write 
the Ahadith along with the Qur’anic text. Some explanations of the Qur’an given 
by Muhammad Rasul-Allah ^ were written by some of them and mixed them 
with the Quranic verses without any distinctions between the two. It was therefore 
feared that it would lead to confuse the Quranic text with the Ahadith. 

It was in this background that Muhammad Rasul-Allah Estopped this 
practice and ordered that anything written other than the Qur’an should be rubbed 
or omitted. It should be kept in mind that in those days’ Companions used to 
compile every thing they heard from Muhammad Rasul-Allah ^. 
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But this was temporary phase of the earlier period of his Nubuwah. When 
the Companions became fully conversant of the style of the Qur’an, this transitory 
measure of precaution was taken back, because the danger of confusion between 
the Qur’an and the Ahadith no longer existed. 

At this stage, Muhammad Rasul-Allah^ himself directed his Companion 
to write down the Ahadith. Some of his instructions in this respect are quoted 
below: 

1. One Companion from the ansar complained to Muhammad Rasul- 
Allah^ that he hears from him some Ahadith, but he sometimes forgets them. 
Muhammad Rasul-Allah ^ said: 

O Ju c JJ 0 1j ii) ^ j} 4 jj * 

• 28 

Seek help from your right hand and pointed out to writing. 

2. Raff Ibn Khadij says:I said to Muhammad Rasul-Allah^ we hear from 
you many things, should we write them down? He replied: 

c> y 

9 Q 

You may write, there is no harm. 

3. Anas Ibn Malik reports that Muhammad Rasul said: 

Preserve knowledge by writing. 

4. Abu Raff sought permission from Muhammad Rasul-Allah^to write 
Ahadith, Muhammad Rasul-Allah^£ permitted him to do so. It is reported that the 
Ahadith written by Abu Raff were copied by other Companions too, Salma, a 
pupil of Ibn Abbas says: 

JJjj jj* U -1 £_s 'j jt \ jj If- j 

I saw some wooden boards with ‘Abd Allah Ibn ‘Abbas. He was writing on 
them some reports of the acts of Muhammad Rasul-Allahwhich he acquired 
from Abu Raff. 31 

5. ‘Abd Allah Ibn ‘Amr Ibn al ‘As reports that Muhammad Rasul- 
Allah^ said to him: 

Preserve knowledge. 32 

;,J\S So 'nTi L* »- 

I asked how it should be preserved, he replied ‘by writing it’ 

6. It was for this reason that he used to write Ahadith frequently. He himself 
says: 
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vJ-S^r l yiij c ^4ii lAi*- L^T Jji ^ iUif ^ ji ;jif 

o L**ii} «... j,;ti ^j iS. hi j* (^*^ 0 4« JP33 ^ 


I used to write whatever I heard from the Muhammad^ and wanted to 
learn it by heart. Some people of the Quraish dissuaded me and said,‘ Do you 
write every thing you hear from Muhammad Rasul-Allah while he is a human 
being and sometimes he may be in anger as any other human being may be? ‘Abd 
Allah Ibn ‘Amr conveyed their opinion to Muhammad Rasul-Allah^in reply 
Muhammad Rasul-Allah ^pointed to his lips and said: 33 


I swear by the one in whose hands is the soul of Muhammad nothing 
comes out from these two [lips] except truth, so do write. 34 

It w as a c lear and a bsolute o rder g iven b y Muhammad R asul-Allah ^ to 
write each and every saying of him without any hesitation or doubt; it speaks 
authoritative nature of the Ahadith. 

In compliance to this order, ‘Abd Allah Ibn ‘Amr wrote a large number of 
Ahadith and compiled them in a book which he named al Sahifah al sadiqah. 

7. During the conquest of Makkah (8.A.H) Muhammad Rasul-Allah^ 
delivered a detailed sermon containing a number of Shar'i imperatives, including 
human rights. One Yemeni person from the gathering, namely Abu Shah requested 
Muhammad Rasul-Allah^ to provide him the sermon in a written form. 
Muhammad Rasul-Allah^ thereafter ordered his Companions as follows: 

Write it down for Abu Shah. 35 

For diffusion of Sunnah Muhammad Rasul-Allahhimself had ordered 
his Companions to write down the Ahadith on various occasions. Some instances 
of there orders are given below: 

‘Abd Allah Ibn ‘Umar reports: 

w -.'jio.in j . i~f 

Rasul-Allah^ compiled [on his order book was compiled] Kitab al_sadqah? b 

9. Abu Rashid al Harani reports that, ‘Abd Allah Ibn ‘Amr Ibn ‘as 

presented a book before me and said: 
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— J U ti* 

Rasul-Allah ^compiled this book and handed over it to me. 37 

10. ‘A’isha Sidiqah reports that: 

J j » ^Jk±x.* 

Two written leaves were found under the handle of Rasul- 
Allah’s ^ sword. 38 

11. Yazid Ibn ‘Abd Allah reports that, a person had a piece of red leather, 
various commands were written over it, and we asked him: 

Jli 

Who wrote this book for you: he replied Muhammad Rasul-Allah^ , 39 

12. Musa Ibn Talha reports that: 


-X- -UL4 uljT 

We have Mu‘adh’s book which he got [heard] from Nabiyy ^ . 40 

13. Jabir reports that: 

ju£ yjL>- 4jl ^jL>yJI ^ji gc^y^ Liy*^f •* ; c LLSjl* - ^_j! y ~h-a y rw^ 

thrj 0^ (*l * -* j tA*y-i ^ ,^Sai J^jJI y4 . S ' aJJI 

0 Zlli d*J [>i uJ 2 j*J Aif oy^-f J«> Aii[ jZAj i »L* * 


Muhammad Rasul-Allah^Pmade it obligatory for every tribe [the payment] 
of blood wit; he then also made it explicit that it is not permissible for a Muslim to 
make himself the ally [of the slave emancipated by another] Muslim without his 
permission. He [the narrators further added] I was informed that he [Muhammad 
Rasul-Allah^ ] cursed the one who did that [it was recorded in a journal]. 41 


14. A leaf let was written for all believers: 

^TAllI J j A~:i j n^a Alij-n .<nh olfc AxA~+j Ac. 1 

. Jx. -_i ■ i !.•■% » Ac. -_3 - - - ittL a 1c. 

' * «—• “* > ^ “ v J • ^_V »_»* * 

To e nsure i 11 hat i t i s a j oumal o f M uhammad R asul-Allah ^ there w ere 
signatures of ‘Aliyy Ibn Abi Talib, Hasan Ibn ‘Aliyy and Husain Ibn ‘Aliyy over 
it. 42 
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15. Imam Taw’us reports: 

-.4 Li £jai Ijl «_iM di+^j s^ju5" jltl „?. jfc 

In a book of Muhammad Rasul-Allah which we had, it was written in it 
that if front portion of nose is cut-off, the blood money will be hundred (100) 
camels. 43 

ajA LuT ■ .uT jji 

* -J « ^X> <9 ft 1 « 

w >.✓ * 4 > 

16. Journal based on details of fariad , sunan and d/yaf was sent to people of 
Yemen, when Rasul-Allah^ sent ‘Amar Ibn Hazam as a governor to Yemen. 44 

Imam Zuhri reports that I have read this journal it was in the custody of 
Abu Bakr Ibn Hazam. 

17. Imam Muhammad Ibn Muslim says: 

. A '-.-v - • c~ _)l *• c jt - 4 ~ * tl i4t~o c VU 

4 W *> M -J j/ Jr * 

This [book] is copy of Muhammad Rasul-Allah’s*^ book which he wrote 
about sadqah this book was under the custody of ‘Umar Ibn Khatab’s family. 45 

18. ‘Abd Allah Ibn ‘Umar reports that: 

4 'ij ' * h ^1 Uj —.j «.»~iC) izr^ill Ju .j J^ lijjj 

.1 jU. V.j.'.o U-j'ii iff cfjdl ,JuS « j j »l \ .1 

We were sitting around Muhammad Rasul-Allah ^ and were writing when 
Rasul-Allah was asked which town/city will be taken over first, Qastantaniyah or 
Rome? Rasul-Allah ^replied no, but Harquls city will be taken over first. 46 

19. Abu Bakr’s written journal: 

<!•'> .. 11 * --v -1-t. 41. -il -X- 

t-r' 44 ^ * '** > * « ^ W ^ 

.-*1 Jilh «1 1 ' ^yl-c. 

Anas reported that, when I was sent to Bahrin as governor by Abu Bakr he 
gave me this journal in which it was written ‘These are the commands about 
sadqah which Rasul-Allah^had made obligatory over Muslims about which 
Allah ordered His Rasul ^ . 47 
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20. Abu Bakr narrates that Rasul-Allahsaid: 

_s_)US3' L* J \& 4jl j\.rf» \xa ■ .ULt _-w* 

One who writes down knowledge [Hadith] from me and with it writes down 
also blessings on me, he will get reward continuously as long as [people] read this 
book 48 


These twenty examples are more than sufficient to prove that writing of 
Ahadith was not only permitted but also ordered by Muhammad Rasul- 
Allah^fcand that the earlier prohibition against writing was only for a temporary 
period to avoid any possible confusion between the verses of the Qur’an and the 
Ahadith. After this temporary period the fear of confusion ended, the ban was 
lifted and the Companions were persuaded to preserve Ahadith in a written form. 

‘Umar Faruq’s written booklet: 

‘Umar had also compiled a book regarding zakah, Muhammad Ansari 
reports: 

JLyC- __u_^LL J—«.iLnloJ 

£ jj wiliT".iix. ~ — n 

•• — H ^4 _4X- o'oTJl JLLC- 

■ U Jic. aJ u«X- -jIjmJC. _W»U ^JLc. wlUf 

^’uJGl wCyi Jllo Jl 

When ‘Umar Ibn ‘Abd ‘Aziz became the khalifah , he send some people to 
Madinah in search of Rasul-Allah’s Aftafe al sadqah. It was obtained in the family 
of ‘Amar Ibn Hazam, it was the book which was written for ‘Amr Ibn Hazm and 
‘Umar’s book was obtained from the family of ‘Umar Ibn Khitab,‘Umar’s book 
regarding sadqah was similar to Muhammad Rasul-Allah’s^Pbook. ‘Umar Ibn 
‘Abd al ‘Aziz ordered his collectors to collect sadqah accordingly to commands of 
these two books. 49 


Another booklet of ‘Umar: 


(>? iy ^ '(j£. o L l. ’ . Jl iAl jJl lT»T 4 

-III JP3 %\ yjl oiuijl ^ Lii Jli uqjj. ^ <>4 uqSJ’ & 

0 U i>jl3 * ^ ^13 JUJI3 U Jp Jp ^P33 JiIji Jli 
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‘Umar wrote to Abu ‘Ubiadah with Abu’ Umamah that, Muhammad Rasul- 
Allah^has said, Allah and His Rasul^is the heir of that person who has no 
successor [heir] and the maternal uncle is the heir of one who had no heir. 50 

Written commands of ‘Umar: 


Aif 'Ja£- ills- l y JuiJ\ Jc ailli Jc llii*- ili* LliiU jLIj ntV 

0 ^->31 y I UJI JLii S-rtL^Jb V'k> 

‘Umar wrote to ‘Utbah Ibn Farqad that Nabiyy^has prohibited use of silk 
accept from having as much as this: equal to two, three or four fingers. 51 

*33 J>, ^5JIJ 4 * ial+i A-i unis' U Jli oLT ^ A-..r^;t >«i IJI 3 J 1 y 33^ li 

«>< 


The property which the father and son will add up is for their ‘asbah 
whosoever he is, then ‘Umar wrote this verdict and as an evidence make it to sign 

52 

by ‘ Abd al Rahman Ibn ‘ Auf, Zaid Ibn Thabit and another person. 

‘Abd Allah Ibn ‘Umar narrates: 


Rasul-Allah ^ wrote a book called kitab al sadqah and Abu Bakr and 
‘Umar used to act according to this written book. 

‘Umar Faruq said to fellow Muslims: 

jAJLIIj oliaiJI yic Jli Jli jJA«JI J 33 '* 1 ^ 3 **"^ & ** rvn 

0 aTyJI US' jU«JI3 


Do learn 7/m al faried (knowledge of inheritance) and al Sunnah as you 

53 

learn the Qur’an. 

Written journal was sent to ‘Uthman: 

Ur- Jl wii-u’j w»’u53lit ^jl /ilQla A~ni~i nil jjl -x- 
.*1 v.<-i It ^ilit a*s[ jli 

Ibn H anfiyah s aid, my f ather s end m e w ith w ritten b 00 k t o ‘ Uthman t he 
book was based on the commands of Rasul-Allah ^regarding sadqah. 54 
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Written book of ‘ Aliyy: 




zlijlli 


<r CfiJ "o*- J* £*^3 JL* {&* '" A 
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Abi Juhaifah narrates that I asked to ‘Aliyy, Do you have any book? He 
said, No but whatever is in this booklet, I asked: what is in this booklet? He said 
(something) about blood money, release of prisoner and that Muslim will not be 
killed against the infidel. 55 


‘Aliyy used to say: 


O u 0 yuS IA HI 

Write Hadith with its chain of narrators. 56 


‘ Abd Allah Ibn ‘ Amr Ibn al ‘ As’s book: 


‘Abd Allah Ibn ‘Amr wrote a book of Hadith called Sadiqah Abu Hurairah 
said about ‘Abd Allah Ibn ‘Amr. 


d_UI I ^ 4JJI uUwjI J_/> Jurf 

0 LJLs" 1 V cJ-S^3 ^ 1 jdt>£- jj fJJI 


No one among the Companions of Rasul-Allah^ use to narrate Ahadith 
from Nabiyy^ more than me except ‘Abd Allah Ibn ‘Amr because he used to 

cn 

write down [Ahadith] I did not write. 


Abu Huriarah’s book of Hadith: 

Although Abu Huriarah did not write Ahadith during the life time of 
Muhammad Rasul - Allah ^ but after Rasul-Allah’s®^ demise he too wrote books 
of Ahadith. Ibn Wahb narrates from tabV. 


•—! Ha Jli • \jljli ^J 1 Is 

Abu Hurairah holds my hand and took me to his home and showed me the 
books of Hadith and said: It is also [available] with me in writing. 58 

Abu Hurairah had compiled a book for his disciple Hamam called Sahifah 
Hammam it has been published with foreword written by Dr. Hamid Allah. 
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‘Abd al ‘Aziz Ibn Marwan, governor of Egypt wrote to Kathir Ibn Murah 
which ever the Ahadith of Companions of Muhammad Rasul-Allahis available 
to you send then to me in writing. 

One book of Ahadith of Abu Hurairah was edited and compiled by his 
disciple, Bashir Ibn Nahik, Darmi narrated from him that he said: what ever I use 
to hear from Abu Hurairah I use to put it in writing and when I wish to left him. 

I presented this book before him and recite it before him, and told him this 
is what I heard from you, he replied yes. 60 

Dr. Hamid Allah reports that, son of ‘Amr, Ibn Umayah who was disciple 
of Abu Hurairah narrates that: 

C-tC y~ij >*•>_; 

Abu Hurairah showed us a number of Hadith books. 61 
‘Abd Allah Ibn Awfa’s book of Hadith: 

Dr. Hamid Allah writes that, ‘Abd Allah Ibn Awfa used to write down 
Ahadith and it seems he used to teach people through letters and journals, as is 
evident from various chapter of Sahih Bukhari. 

Samurah Ibn Jundb’s Hadith: 


Samurah Ibn Jundb had also compiled a book and this book was with Imam 
Hasan Basri. 

© -_C- L*jl 

And he used to read out Hadith from Samrah’s book. 63 


Dr. Hamid Allah writes that Samrah Ibn Jundb had also collected Ahadith 
which Suliaman Ibn Samrah, his son, got in the legacy. Ibn Hajr had written that 
Sulaiman in reference to his father narrated a large booklet. Ibn Sarin says, there 
was lot of knowledge in this booklet which Samrah wrote for his son. 

Sa‘id Ibn ‘Ibadah’s book of Hadith: 

^ U’*' J j * j.i U jl ZXml # 

We have seen in the Sa‘id’s book that Nabiyy^had given decision on one 
witness and a oath. 64 
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‘Abd Allah Ibn ‘Abbas’s book of Hadith: 


‘Abd Allah Ibn ‘Abbas wrote number of books of Hadith, these books 
became widely known in his lifetime itself. ‘Ikramah writes: 

- j jl**- Jaj*S .—ijUoJl JJaI jjl ^1c. 1l^il^ ^1 

Few persons from Tai’f brought one of the books from Ibn ‘Abbas’s book 
before him, he readout this book to them. 

Dr. Hamid Allah writes that it is clear by mutawatir narration that, when 
Ibn ‘Abbas passed away he left so much books, which were loaded on a camel. 66 

Anas Ibn Malik’s book of Hadith: Sa‘id Ibn Hilal narrates: 

J lift a—LC. lijJl Is <_$C1 \jt ^lc. \jW u5* 

<uic. . a x- < LjAiSSCs Sar jjJI -w* \ — lit 

“ ^ ■> > W * * r ”* J 4-5* w v 

Whenever we questioned Anas [about Hadith] he used to bring out large 
quantity of Hadith [in written form] and said: These are the Ahadith which I heard 
from Rasul-Allah and write down them in his life time and presented them 

before him (Rasul-Allah^P). 67 
Anas used to preserve Hadith in written form: 

In Sunan al Darimi a narrator says that: 

.lie. w > iCj jU «j^j1 j 

I have seen Abban used to write [Hadith] in front of Anas. 68 
Anas used to say to his disciples: 

,-» 1 * 11 lift 1 «J-lS u 

O! My children preserve this knowledge in writing. 69 
Jabir’s book of Hadith: 


Jabir too had written a book, Sulaiman Taimi said: 


iA.la.i3 




Jabir’s book was presented to Hasan al Basri he committed this to his 
memory. 70 
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Collection of ‘A’isha’s Ahadith: 

Her nephew ‘ Aarwah Ibn Zubair had collected her Ahadith: 

‘Umrah bint ‘ Abd Rahman and Qasim Ibn Muhammad were brought up by 
‘A’isha and were adorn by the treasure of knowledge. All Ahadith of ‘Umrah were 
compiled by the orders of ‘Umar Ibn ‘Abd al ‘Aziz and thus were preserved. 72 

Dr. Hamid Allah writes that the narration of Suliaman Ibn Musa is that, he 
had seen Nafi‘[freed slave of Ibn ‘Umar] Ibn ‘Umar was dictating him and 
Nafi‘was writing. 73 

‘Abd Allah Ibn Mas‘ud’s book of Hadith: 

Ibn Mas‘ud had also written a book. His son ‘Abd al Rahman brought a 
book and swear that it has been written by Ibn Mas‘ud. 

4j_j1 laa. Ajl ^3 

He swears before us that this is my father’s hand writing. 74 
Disciples of Bra’ used to write Ahadith: 

People used to write down Ahadith [which they hear from Bra’] in front of 

him. 75 

Sa‘id Ibn RabP’s book of Hadith: 

Sa‘id IbnRabi‘ too had written book, Dr Hamid Allah has discussed his 

75 

book in foreword of Sahifah Hamam. 

Hadith Book of Mu‘adh Ibn Jabal: 

It is leant from the compiled books of Ahadith that Mu‘adh had compiled 
book of Ahadith Ibn Tawus from his father Tawus Ibn Kaisan narrates: 

. - i % l ■ n 3 LJbjI -jjk -ji ^uu ^4 

It was in the book of Mu‘adh Ibn Jabal that the person who mortgages the 
land will remain owner of the land with its fruits. 

Journals of Hasan and Husain: 

Muhammad Ibn Ishaq has written in Kitab al Fahrist that I have seen the 
written Ahadith (which were written on the orders of Rasul-Allah and some 
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Ahadith which were written by ‘Aliyy, Hasan and Husain and other 

• 78 

Companions. 

Zaid Ibn Thabit’s Hadith book: 

It is in Tawjih al Nazar that Zaid Ibn Thabit had written a book about the 

79 

laws of inheritance. 

We have discussed three major methods undertaken by the Companions of 
Muhammad Rasul-Allah^to preserve the Ahadith. An objective study of these 
methods would prove that although writing was not the sole method of their 
preservation, yet it was never neglected in this process. Inspired by Muhammad 
Rasul-Allah ^ himself, a large number of his Companions as we mentioned above 
in detail used to secure the Ahadith in written form. W hen we study individual 
efforts of the Companions for compiling Ahadith, and his four successors. These 
authentic narrations had proved it beyond any doubt that the propaganda of some 
orientalists and Munkir-i-Hadith ‘those who did not except Ahadith as legal 
authority’ that Hadith collection took place only under the rule of ‘Umar Ibn ‘Abd 
al ‘Aziz and book of Ahadith were compiled only in 3 rd and 4 th century A.H till 
then people used to rely on their memory only, is absolutely baseless. As far as 
narration of Ahadith is concerned before we conclude first phase of this chapter 
we wish to write down some dictations of Muhammad Rasul-Allah ^ which were 
put into writing by his Companions. 

1 Muhammad Rasul-Allahhas dictated documents containing rules of 

Shari 'ah about the levy of zakah, and specifying the quantum and the 
rate of zakah in respect of different assets. This document was named 
Kitah al Sadqah 80 

2. In 10 A.H when Najran was conquered by the Muslims, Muhammad 
Rasul-Allah ^ appointed h is C ompanion ‘ Amr Ibn H azm a s g ovemor 
of the province of Yemen, at this time Muhammad Rasul- 
Allah^ dictated a detailed book to Ubai Ibn Ka‘b and handed it over to 
‘Amr Ibn Hazm. 

3. When Muhammad Rasul-Allah ^appointed some of his Companions 
as governors of different provinces he used to dictate to them similar 
documents as his directives which they could follow while performing 
their duties as rulers or as judges. When he appointed Abu Hurairah and 
Ala’ Ibn al Hazrami as his envoy to the Zoroastrians of Hajar, he 
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dictated to them a directive containing certain rules of Shari'ah about 
zakah and 'ushr. i] 

4. Certain Arab tribes who lived in remote areas far from Madinah, after 

embracing I slam u sed t o s end t heir d elegations t o M uhammad R asul- 
Allah^ .These delegations used to stay at Madinah for a considerable 
period during which they would learn the teachings of Islam, read the 
Qur’an and listen the sayings of Muhammad Rasul-Allah.When they 
returned to their homes, some of them requested Muhammad Rasul- 
Allah^to dictate some instructions for them and for their tribes. 
Muhammad Rasul-Allah^ used to accept there requests and would 
dictate some directions containing rules of Shari‘ah. 

1. Wa’il Ibn Hujr came form Yemen and before leaving for home, 
requested Muhammad Rasul-Allah 

01 

Write me a book addressed to my tribe. 

Muhammad R asul-Allah^ dictated three documents to M a‘wiyah o ne o f 
these documents pertained to personal problems of Wa’il Ibn Hujr, while the other 
two consisted of certain general precepts of Shari‘ah concerning salah, zakah , 
prohibition of wine, usury and certain matters. 

2. Munqiz I bn H ayyan, a member of the tribe of ‘ Abd al Qais came to the 
Muhammad Rasul-Allah^ and embraced Islam, while returning to home he was 
given a written document by Muhammad Rasul-All ah which he carried to his 
tribe but initially he did not disclose it to anyone when, due to his efforts his 
father-in-law embraced Islam, he handed over the document to him who in turn 
read it before his tribe which subsequently embraced Islam. 

3. The delegation of the tribe of Ghamid came to Muhammad Rasul- 
Allah^and embraced Islam. Muhammad Rasul-Allahsent them to Ubai Ibn 
Ka‘b who taught them the Qur’an and: 

1 « * ■ . 1 ^ 4*ii ^i 4 

Rasul-Allah ^ wrote document for them regarding the teachings of 
Islam. 84 
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4. The delegation of the tribe Khath‘am came to Muhammad Rasul- 
Allah^ while discussing their arrival Ibn Sa‘id reports on the authority of 
different reliable narrators. 

•Aoj La bllfbJ » Al.S' UaIJI ,;f - jwa La « aJ +4*3J aA^lL \i>ai 

jJaSk. ^_a ,aI3Ujj 5. ► Ajj x j -* bios' < .TiCi 

They said ‘We believe in Allah, His Rasuland whatever has come from 
Allah’. So write for us a document that we may follow. Muhammad Rasul- 
Allah^ wrote a document for them, Jarir Ibn ‘Abd Allah and those present stood 
as witnesses to that document. 85 

5. The delegation of the tribe of Sumalah and Huddan came after the conquest 
of Makkah. They embraced Islam. Muhammad Rasul-Allah ^ dictated for them a 
document containing Islamic injunctions about zakah, Thabit Ibn Qais had written 
the document and Sa‘id Ibn ‘Ubadah and Muhammad Ibn Masllamah stood as 
witnesses. 86 

6. The same Thabit Ibn Qais also wrote a document dictated by Muhammad 
Rasul-Allah^for the delegation of the tribe of Aslam. The witnesses were Abu 
‘Ubaidah Ibn Jarah and ‘Umar Ibn Khittab. 87 

We have seen how Muhammad Rasul-Allah ^ taught his Ahadith and Sunnah 
and how it was received by the Companions. As the Companions were direct 
disciples of Muhammad Rasul-Allahthey had the special privilege and duty to 
spread his teachings. However in later days, (in the period of tab ‘in and tab ‘tab ‘in 
which we will discuss little later) as the knowledge of Ahadith spread all over the 
Muslim world, gathering of knowledge or collection of Ahadith required much 
more extensive travelling, so new methods of learning had to be developed. Imam 
Ibn Taimiyyah discussed them in his Fatawa at length; we will discuss them here 
briefly: 

1 . 

2 . 

3. 

4. 

5. 

6 . 

7. 

8 . 

9. 

10 . 


Haddathana 
Akhbarana 
Anb ’ana 
Sama' 

Ard (Qira ’t) 

al Mushafah wal Munawalah 

al Makatibah 

al Ijazah 

al Wajadah 

Wasiyah 


: He narrated to us. 

: He informed us. 

: We were told. 

: Listening. 

: Reading. 

:Handing over the book. 

: Correspondence. 

:Permission. 

:Finding the book. 

:To make some one trustworthy. 
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There are many terms employed by muhadditun for this purpose. As every 
isnad contains many names therefore these terms are repeated frequently brief 
definition of these terms is as follows: 

1. Haddathana : is used mostly to denote learning through the reading by 

teacher. (1 st method) 

2. Akhbarana : is used to denote learning through the second method, 

though some of the scholars used these two terms interchangeably. 

3. Anb 'ana : is used in Ijazah and Munawalah and sometimes even 

Haddathana, Ijazatana is used in Munawalah. 

According to Imam Ibn Taimiyyah all these terms are not of equal value, 
Sami'tu Haddathana, Haddathani, Akhbarana and Akhbarani are the most 
superior, though the authorities differ about which is best among them. However, 
‘an is very inferior. 

4. Sama ‘ : reading by t he teacher t o s tudents, this m ethod h as the 

following features, oral recitation, reading from books, question and answer and 
dictation. 

a) Oral recitation of Ahadith by the teacher 

This practice began to decline from the second half of the second century 
A.H, through it persisted to a much lesser extent for a long period. Usually, the 
students more attached to a certain teacher for a very long time, until they were 
believed to be authorities on the Ahadith of their teachers. Some times they were 
called rawi, or sahib of so and so. Even if regular meetings were held for the 
teaching, only a few Ahadith were taught in one lesson say about three or four. 

b) Reading from books 

Reading by the teacher from his work, this method had great pitfalls for the 
teachers who did not learn their Ahadith by heart. Some students and scholars 
played tricks. They would insert Ahadith here and there into the teacher’s Ahadith 
and hand over the book to the teacher for reading, to examine the soundness of his 
knowledge and memory. Teachers who failed to recognize the additional material 
were denounced and declared untrustworthy. 

c) Question and answer 

In this method students used to read a part of the Hadith and the teacher 
read it in full. 
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d) Dictating the Ahadith 


Apart from Muhammad Rasul-Allah’s^ dictation and his Companion’s 
rare dictation of Ahadith, perhaps the Companion Wathilah Ibn Asqa was the first 
who held classes for dictation. There were certain scholars who had an extreme 
distaste for dictation and did not allow writing down the Ahadith. There were 
others who did not transmit Ahadith until the students wrote them down. Some of 
them even refused to dictate Ahadith if the students used wooden boards from 
which the writing could be erased. There were some students who wrote down 
Ahadith and after memorizing them, erase them, and some used to learn them by 
heart and write down them only after memorizing them. 

e) The method of dictation 

For dictation, two methods were employed either from a book or by 
memory. In some cases the students refused to write Ahadith being dictated from 
memory. Yet it seems that it was the fashion of the time to rely on memory iii 
transmitting or dictating Ahadith. 

f) The Mustamlis 

The dictation method, due to large audience, gave rise to a new type of 
work for certain people who were called Mustamils. They used to repeat the words 
of Shaikh in a loud voice to the audience. 

g) To select someone for writing 

As a 111 he s tudents c ould n ot w rite r apidly, some t imes a f ast w riter w as 
chosen to write down A hadith, while other w atched him writing, 1 est he should 
make any mistake. Later, either they borrowed the books or copied them in 
presence of the owner, in literary circles a class of scribes or warraqun was found 
for the purpose of copying. 

h) The correction of written copies 

It seems that the s cholars were aware of the importance of revision after 
copying. Therefore we find them constantly advising their students, even helping 
them, in revision after copying. After copying or dictating, either the students 
helped e ach o ther toe orrect thee opies o r d id s o u nder t he s upervision oft heir 
teachers. 
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i) The writing materials: 

It seems that wooden boards were mostly used for writing dictation and 
taking notes, from which, 1 ater on, fair, copies were made. A special shorthand 
method was sometimes used to save time and space. 

5 . 'Ard :reading to teachers: 

Another method was that the book was read by the students to the teacher 
or by a certain man called a qari and other students’ compared Ahadith with their 
books or only listened attentatively. Later they copied from the books. This book 
method was called Ard unfamiliarity with this terminology may cause 
misunderstanding even to Arabs. 

It seems that Ard was the most common practice from the beginning of the 
second century A.H. In this case either copy were provided by the teachers 
themselves as many of them had their own scribes, katib or warraq or students had 
their own books, copied earlier either from the original or from another copy of 
the same work. In copying they usually made a circular mark after every Hadith. 
Whenever a student finished the reading of a Hadith he makes a sign in the circle 
or some where else to show that this Hadith had been read to the teacher. This was 
necessary because even when a student knew Ahadith through books he was not 
entitled to use these materials for teaching or for his own compilation till he 
received them through properly recognized methods of learning. If one did not 
follow this method, he could be accused of stealing Hadith, sariq al Hadith which 
meant that a scholar used materials in teaching or in compiling his book which 
even though genuine, were not obtained through the proper way. 

When a Hadith was read more than once the students made additional 
marks for every reading. Sometimes scholars read the same book several times. 

6. al Ijazah permission. 

In Hadith terminology ijazah means to permit someone to transmit a Hadith 
or a book on the authority of a certain scholar who gave this permission, without 
having read the book to him. There have been different kinds of ijazah. Until the 
third century A.H it is difficult to find signs of the ijazah system, but after that it 
was widely used. There have been differences of opinion about its validity. 

This system in certain cases provided a kind of safeguard for the text also. 

7. al Munawalah : Handing over the book to a student. 
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When teacher gave a student a manuscript along with the authority to 
transmit it, for example, Zuhri gave his manuscript to several scholars, like Thauri, 
Auzai‘ and ‘Ubaid Allah Ibn ‘Umar. It was called munawalah. This was not a 
common practice in the early days. 

8. al Makatibah :Correspondence. 

This means to handover Ahadith to someone else to transmit them. In 
modem terminology this could be called learning by correspondence. There were 
quite good deals of activities of this sort. This practice started from very early 
days, and can be assumed to have started from the very beginning. Official letters 
of the rightly guided Khulfah ’ contained many Ahadith which were transmitted by 
scholars. Besides this many Companions and their followers wrote down Ahadith 
and sent them to their students. 

9. al Wajadah :to find someone’s book. 

That is to find someone’s book without any sort of permission to transmit 
on anyone’s authority. This was not a recognized way of learning a Hadith. 
According to the standard of the muhaddithun one must state explicitly that the 

OQ 

information he presented had been taken from the book of such a man. 

10. riam :to inform about Ahadith: 

riam to inform someone that informer has permission to transmit a certain 
book on certain scholars’ authority. Some of the scholars permitted this method of 
transmitting a Hadith while others rejected it. The only benefit from it was that the 
second person had to find the original copy which bore the certificate and the 
name of the person who gave permission. 

11. Wasiyah :make someone trust worthy: 

To entrust someone the book which may be transmitted on the authority of 
the one who entrusted the books. 907 

Compilation of Ahadith in TabHn 

1. ‘Umar Ibn ‘Abd al ‘Aziz in his Khilafah draw the attention of some of the 
scholars, who were famous for Hadith narration that, they should collect Ahadith 
in written form, Imam Bukhari narrates: 
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‘Umar Ibn ‘Abd al ‘Aziz wrote to Abu Bakr Ibn Hazm that keep watch on 
the Hadith of Muhammad Rasul-Allah^ and put them in writing. I am afraid that 
religious knowledge will vanish and the learned men will decrease. Do not accept 
any narration other than Hadith of Muhammad Rasul-AllahAnd you must 
spread knowledge and do not take rest until people come to know what they do not 
know, knowledge dies only when concealed. 91 

‘ Allamah Ibn al Birr writes that Abu Bakr Hazm in accordance to this order 
compiled a book of Ahadith but ‘Umar Ibn ‘Abd al ‘Aziz passed away before this 
book reached to him.‘Umar Ibn ‘Abd al ‘Aziz had also directed similar order to 
Imam Zuhri. Orders of ‘Umar Ibn ‘Abd al ‘Aziz about Hadith collection reached 
everywhere after collecting these Ahadith copies of compiled Ahadith were sent to 
every Muslim city. 

2. Hammam Ibn Munabbih was also contemporary to ‘Umar Ibn ‘Abd al 
‘Aziz, he also had obtained collection of Ahadith from his teacher Abu Hurairah 
and later-on not only narrated these Ahadith to his disciple Mu‘amar Ibn Rashid 
but also handed over to him all these Ahadith after him this collection of Ahadith 
passed on to his disciple ‘Abd al Rahman Ibn Haman Ibn Nafi‘ Imam Ahmad Ibn 
Hanbal got it from him and put it in his famous Musanad Ahmad two manuscripts 
of this Sahifah Hammam Ibn Munabbih has been recovered from the libraries of 
Berlin and Damascus. Dr. Hamid Allah has done good research work on it. 

3. ‘Allamah Ibn Shahab Zuhri also started Hadith writing on the instructions 
of ‘Umar Ibn ‘Abd al ‘Aziz, Saleh Ibn Kaysan also used to write Hadith with him, 
he said: 


■,i~Cj li ; nkB« >1 ki jsii *jjl «1 
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Ibn Shahab Zuhri and I used to search for Ahadith jointly, we were in 
agreement that we will write down Ahadith thus, we wrote every thing we heard 
of Muhammad Rasul-Allah^ then we decided to write narrations of Companions 
too but I said I will not write it as it is not Sunnah, Zuhri replied that it is also 
Sunnah thus, he wrote and succeeded and I wasted my time. 

4. Collection of Imam Sha‘bi was compiled by ‘Allamah Sha‘bi he himself 
has done its chapterization. It was the first book of Ahadith which was compiled in 
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chapters; this book has been discussed in al Kifayah of Khatib Baghdadi and 
Fatah al Bari of Hafiz Ibn Hajr. 

Muhaddithun among the Tab ‘in 

Among the tab‘in Hasan Basri (d. 110, A.H) Makhul (d. Ill A.H) Salim 
(d.104 A.H) ‘Atta Ibn Rabah (d. 115 A.H) Sa‘id Ibn Musaib (d.93 A.H) Sa‘id Ibn 
Jubair (d.95 A.H) Qais Ibn Abi Hazim (d.118 A.H) and Hisham Ibn ‘Arwah 
(d. 146 A.H) were k nown m uhaddithun w ho worked s incerely a nd courageously 
for the collection and p reservation of Ahadith. It is true that the compilation o f 
Ahadith in a organized way and systematic manner took place only in the latter 
period of tab ‘in but to claim that collection and writing of Ahadith started in this 
latter period and nothing was done for the compilation of Ahadith before it, is 
absolutely baseless claim. We have seen above with certain continuity that the 
collection and compilation of Ahadith was carried out from the period of Rasul- 
Allah^ itself, and with every passing day this work was done in more and more 
disciplined way and very soon it got official patronage which ultimately paved the 
way for its concrete preservation. 

‘Ilm al Hadith in 2 nd Century A.H 

After tab ‘in this mission was carried on by their successors {tab ‘tab ‘in) it 
was in this period when taba' tab 'in compiled book of Ahadith, those who earn 
name in this regard were: Musa Ibn ‘Aqbah (d.144 A.H) writer of Maghazi, Ibn 
Juraij Romu (d.150 A.H), Mu‘mar Ibn Rashid (d.184 A.H) in Makkah, Imam 
‘Awzai (d.157 A.H) in Yemen, Sa‘id Ibn ‘Aruba (d.156 A.H) in Syria, Imam 
Malik (d.179 A.H) and Ibn Abi Zai’b (d.159 A.H) in Madinah, Rabih Ibn Sabih 
(d.160 A.H) and Hamad Ibn Salma (d.167 A.H) in Basra, Sufiyan Thouri (d. 181 
A.H) Imam Abu Yusuf (d. 182 A.H), Imam Muhammad (d. 189 A.H) Hashim Ibn 
Bashir (d.183 A.H) Imam ‘Abd Allah Ibn Mubarak (d.182 A.H) Mu‘mar Ibn 
Suliaman (d. 187 A.H) in Kufah writer of Maghazi Jarir Ibn ‘Abd al Hamid Razi 
(d.188 A.H), Imam Waki‘ Ibn al Jarah (d.196 A.H) and Sufyan Ibn ‘Uyaynah 
(d. 198 A.H) etc. 

All these were contemporary it is difficult to point out any one specifically 
among them for writing systematic book of Ahadith, but three names are on the 
top of the list: Ibn Juriaj writer of Kitab al Athar, Mu‘mar Ibn Rashid writer of al 
Jami ‘ and Imam Malik writer of Muwatta 93 

Maulana ‘Abd al Hai is of the opinion that the first systematic book of 
Ahadith is Ibn Juriaj’s Kitab al Athar, copy of Jami' Mu‘mar’s manuscript is 
available in Turkey. Mu‘mar was disciple of Hamam Ibn Munabbih Whose book 
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Sahifah Hammam Ibn Munabbih is available now scholars consider it most ancient 
book of Ahadith available in these days. Comprehensive and systematic book of 
Ahadith is no doubt Muwatta of Imam Malik, scholars consider this Muwatta first 
complete book of Ahadith after this, credit goes to Imam Abu Yusuf and Imam 
Muhammad who edited Kitab al Athar according to juristic chapters and collected 
all Ahadith favourable or unfavourable regarding this book thus, laid foundation 
for research and creative exertion Qadi Yusuf in known as Musanif fil Hadith 
(Author of Ahadith) Kitab al Hujjah and Muwatta of Imam Muhammad are also 
very ancient books of Ahadith. 94 

After this period, begins period of Masanid where Ahadith were compiled 
on the basis of Companions names: these Hadith books are named Masanid (pl.of 
Musanad) Musanad Abu Dawud Taiyalisi (d.204 A.H) Musanad Imam Shafi’i 
(d.204 A.H) Musanad Asad Ibn Musa al Amwi (d.212 A.H) Musanad ‘Abd Allah 
Ibn Musa (d.213 A.H) Na‘im Ibn Hamad al Khuzai 4 (d.228 A.H) Ishaq Ibn 
Rahwiyah (d.238 A.H) ‘Uthman Ibn ‘Aliyy Sha‘iba (d.239 A.H) and Imam 
Ahmad Ibn Hanbal (d.241 A.H) are very known. 

Technical aspect of Hadith Compilation or Golden era of Hadith Compilation 

After the period of tab' tab'in collection of Hadith reaches on its peak 
when distinguished scholars of Hadith like Imam Bukhari (d.256 A.H), Imam 
Muslim (d.261 A.H), Imam Abu Dawud (d.275 A.H), Imam Abu ‘Isa (d.279 A.H), 
Imam Nasa’i (d.303 A.H), and Imam Ibn Majah (d.273 A.H), compiled their 
authentic and reliable books of Ahadith called Sihai Sittah. There were other 
scholars also who compiled Hadith books like Darimi (d.255 A.H) Dhabi (d.258 
A.H) Muzni (d.274 A.H) Abu Yala Mousali (d.307 A.H) Ibn Jarir Tabri (d.310 
A.H) ‘AllamahAbu Ja‘far Tahawi (d.321 A.H) Ibn Khuzima (d.321 A.H) Abu 
‘Awana (d.316 A.H) but their books did not get as reputation as Sihai Sittah. 

Fourth phase of Hadith Compilation 

The Hadith compilation of 4 th phase ends in the 5 th century A.H the traces 
of the first era Hadith compilations are found in the afterward compilations almost 
everywhere. The material of 2 nd era Hadith books is available in the Hadith books 
of 3 rd era. And now this whole stock of Ahadith of every period spread over 
thousands of pages is available to us. Among the known muhaddithun of forth 
phase were Ibn Abi al ‘ Awam (d.335 A.H) Abu Muhammad al Harthi (d.340 A.H) 
Ibn Hayan (d.354 A.H) Tabrani (d.360 A.H) Abu Muhammad Hasan Ibn 
Muhammad (d.360 A.H) Ibn ‘Idi (d.365 A.H) Ibn Shahin (d.370 A.H) Ibn Hazm 
(d.454 A.H) Hakim (d.405 A.H) Abu Na‘im Asfahani (d.430 A.H) al Baihaqi 
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(d.458 A.H) Khatib Baghdadi (d.403 A.H) Ibn ‘Abd al Bir (d.463 A.H) whose 
services to ‘Ilm al Hadith will be remembered all times to come. 

Fifth phase of Hadith Compilation 

From the last half of the 5 th century A.H up to the 7 th century A.H is 5 th era 
of muhaddithun with this period comes to an end to technical efforts and works, 
after this phase their remains no field for serving ‘Ilm Hadith as for as its technical 
and creative aspect is concerned except ‘Ilm Asma al Rijal, takhrijat and 
commentaries. Famous and reputed muhaddithun of this last phase were Baghwi 
(d.516 A.H) Qadi ‘Ayyad (d.544 A.H) Ibn Asakar (d.571 A.H) Hafiz ‘Abd al 
Ghani al Muqadasi (d.600 A.H) Ibn Salah (d.693 A.H) Imam Ibn Taimiyyah 
(d.727 A.H) Imam Nawawi (d.676 A.H) Ibn al Qayyim (d.751 A.H) who with 
other fields of Islam served ‘Ilm Hadith in various capacities. 

By narrating above details about Hadith compilation our primary objective 
is to highlight the efforts of Hadith compilation right from the days of Muhammad 
Rasul-Allah ^ up to 7 th century A.H. All the procedures and methods which were 
possible and practicable in order to collect any knowledge were adopted to collect 
and compile the Ahadith of Rasul-Allah^ 1 , grading of muhaddithun and Ahadith 
gives more authenticity, accuracy and reliability to Ahadith a complete and 
comprehensive ‘Ilm regarding Ahadith came into existence called ‘Ilm al Hadith 
which discusses each and every aspect of Ahadith, not only the chain of narrators 
but some times very text of the Hadith comes under scrutiny. By the grace of 
Allah and His promise for the preservation of the Qur’an and the Hadith, it 
became possible for us even after 14 hundred years to know the sayings and 
actions of Muhammad Rasul-Allah ^ without any a mbiguity a nd confusion and 
being a last revelation it will remain available to mankind for guidance for ever. 

Hadith and Sunnah 

In the religious literature of Islam these two terms are considered to be 
synonymous with each other. We have discussed term Sunnah in chapter one of 
this research work in detail here we will discuss literal and technical meaning of 
Hadith only. 

The meaning of word Hadith in the Qur’an 

The Arabic word Hadith literally means communication, story, 
conversations, religious or secular, historical or recent. It has been used in the 
Qur’an 23 times. Here are few examples: 
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a) Religious communication 



:< 
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Allah has revealed (from time to time) the most beautiful Message in the 
form of a Book, (al Zumar 39:23) 


b) Story of a secular or general nature 
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When thou seest men engaged in vain discourse about Our Signs, turn away 
from them unless they turn to a different theme, (al An‘am 6:68) 


c) Historical story 



* - 
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Has the Hadith [story] of Musa reached thee? (al Nazi‘at 79:15) 


d) Current story or conversation 






When Nabiyy^ confided a Hadith [a secret] to one of his wives (al Tahrim 

66:3) 

The meaning of word Hadith in the Hadith 


The word was used in the same sense by Muhammad Rasul-Allah as it 

has been used in the Qur’an. Here are some examples: 


a) Religious communication 


The best Hadith is the Book of Allah. 95 
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b) Secular a general conversation or tale 


One who tries to eavesdrop on the Hadith (conversation) of the people 
when they dislike his doing and want to keep away from him, in the Hereafter hot 
copper will be poured in his ear. 96 


c) Historical story 


97 

You may transmit Hadith from Banu Isra’il. 


d) Current story, secret or conversation 

<:W <_*i • ~iTi D ^5 >*ij * njl ,VVhljl 

If someone tells a Hadith [secret] then goes his way, his words become a 

trust. 98 

In the early days of Muhammad Rasul-Allah ’ s Nubbuwah the stories and 
communications of Muhammad Rasul-Allah (Hadith) dominated all other kinds 
of communications, so this word began to be used almost exclusively for the 
narration about or from Muhammad^. 


The meaning of Hadith according to muhaddithun and jurists 

According to muhaddithun it stands for what was transmitted on the 
authority of Muhammad Rasul-Allah his deeds, sayings, tacit approvals, or 
description of his Sifat (features) meaning his physical appearance. However, 
physical appearance of Muhammad^ is not included in the definition used by the 
junsts. 

Imam Ibn Taimiyyah’s definition of word Hadith 

While replying to a question what is limt ( hadd) of Hadith? 

Imam said: All praise to Allah; Hadith Nabawi means whatever 
has been reported from Muhammad Rasul-AllahRafter his 
Nubbuwah , his sayings, deeds and what he approved, the Hadith, 
consists all these three aspects. Whatever he said even if it is 
mere information, its affirmation is obligatory and when he 
prescribes anything as lawful or unlawful, undesirable or 
permissible obedience to his commands is obligatory also. There 
are many Quranic verses which not only speak about the 
Nubuwah of Anbiya ' but their infallibility also when they narrate 
anything from Allah thus, their information is nothing but truth 
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( haqq ) that’s what Nubuwah stands for. Rasul-Allahis bound 
to invite people to Allah’s religion and to convey His teachings 
and commands to them. In nutshell the word Hadith consist 
every thing Nabiyy^P said, did or approved after his Nubuwah , 
particularly when there is a clear direction for us to follow what 
he said or did . 100 


0 US' I ji-i* 


101 


Offer salah as you see me offering salah . 

[I am here] so that you learn your rituals from me. 102 


What the Allah has made lawful or unlawful for him is lawful or unlawful 
for ummah also, except there is concrete exception about any thing. 

Jplj iibJjP <[Jjp C-Jwtil j <ilp <UI ^ jJi 
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<jl <3-5-1 <Jilj 3*1111 <JJI U (iiJLyjL) <JJI 




Behold! thou didst say to one who had received the grace of Allah and thy 
favour: Retain thou [in wedlock] thy wife, and fear Allah. But thou didst hide in 
thy heart that which Allah was about to make manifest: thou didst fear the people, 
but it is more fitting that thou shouldst fear Allah. Then when Zaid had dissolved 
[his marriage] with her, with the necessary [formality], We joined her in marriage 
to thee: in order that [in future] there may be no difficulty to the Believers in [the 
matter of] marriage with the wives of their adopted sons, when the latter have 
dissolved with the necessary (formality) (their marriage) with them. And Allah's 
command must be fulfilled, (al Ahzab 33:37) 


cxu Uj islh-tEi 
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0 Nabiyy^! We have made lawful to thee thy wives to whom thou hast 
paid their dowers; and those whom thy right hand possesses out of the prisoners of 
war whom Allah has assigned to thee; and daughters of thy paternal uncles and 
aunts, and daughters of thy maternal uncles and aunts, who migrated [from 
Makkah] with thee; and any believing woman who dedicates her soul to the 
Nabiyy^if the Nabiyy^ wishes to wed her; this only for thee, and not for the 
Believers [at large]: We know what We have appointed for them as to their wives 
and the captives whom their right hands Possess; in order that there should be no 
difficulty for thee. And Allah is Oft-Forgiving, Most Merciful, (al Ahzab 33:50) 


Hadith also consists Rasul-Allah’s^S-assent, Rasul- 
Allah’s^* assent about madaribah as it was common practice in 
his days, his assent over ‘A’isha’s play with her friends and 
dolls, his assent for singing by little girls etc. all these things are 
included in Hadith because objective or Hadith is to provide 
religious proof and it can be derived from Rasul- 
Allah’s^ sayings, deeds and what he has approved. 

Some pr e-Nubuwah happenings of Rasul-Allah^* and his sirah 
tayyibah (life history of Rasul-Allahis also included in the 
technical meaning of the Hadith, his confinement in Hira cave 
and hilf al Fadul etc. and his excellent morals and good manners 
about which Khadijah reported: 

By AllahlAllah will never disgrace you, that you, tie kinship, 
help the poor and, serve your guests generously and aid the 
needy . 103 


ut 
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According to Imam Ibn Taimiyyah all these things give help in recognition 
and truthfulness of his Nubuwah, it is because scholars of sirah included all these 
things in sirah books, all these things too are included in the meaning of the 
Hadith. 
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Scholars have narrated in sirah books various pre-Nubbuwah 
happening of Muhammad Rasul-Allah®*-also but they did not 
mentioned these happenings as Sha'ri hujjah (religious proof) 
neither one can derive religious proof from these pre-Nubuwah 
happenings, Muhammad Rasul Allah^S-used to visit Hira cave 
as it was lawful then to remain in confinement as for as one 
wishes but after Nubuwah Muhammad Rasul-Allah ^3- gave up 
this practice thus, it is not permissible for anyone today to make 
this practice, religious proof or justification for his self styled 
confinement because sal ah bil jam 'at and sal ah al jum 'a was not 
obligatory t hen a s i t is n ow t here is a c onsensus that M uslims 
have to bear witness to these pre-Nubuwah happenings if proved 
authentically but as for as derivation of religious proof is 
concerned one has to get it only from post -Nubuwah sayings, 
deeds and approvals of Muhammad Rasul-Allah , 104 

Types of Ahadith 

Every Hadith consists two parts; the first part is called isnad (chain) while 
the actual statement or information relating to Muhammad Rasul-Allah is called 
matn (text) isnad, according to Arabic lexicography, means the thing on which 
another relies. As we rely on the narrators for the knowledge of the statement of 
Muhammad Rasul-Allah^, this chain is called isnad mostly Hadith grading takes 
place on the basis of narrators, here we will narrate chart of Hadith grading with 
brief definitions. 

As we mentioned above Hadith is primarily of three kinds: 

a) Sayings which Muhammad Rasul-Allah buttered (Hadith qawli) 

b) Actions which Muhammad Rasul-Allah^ did and Companions reported 
those in their own language (Hadith fi ‘li ) 

c) Confirmation or approval which he made to an act which takes place in his 
presence and he raised no objections. (Hadith taqriri) 

Hadith has again been divided mainly into two important classes: 

a) Mutawatir : literal meaning: to be one after another. 

b) Ahad. : literal meaning: one 

Technical meaning of Mutawatir. 

Is a report of a large number of narrators whose agreement upon a lie is 
inconceivable. This condition must be met in the entire chain from the origin of 
the report to the very end. 
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In the view of Muslim scholars any Hadith which has been transmitted by 
tawatur and whose reporters based their reports on direct, unambiguous 
perception, unmixed with rationalization would produce knowledge with 
certainty. 105 

According to Imam Ibn Taimiyyah main objective of tawatur is to produce 
knowledge with certainty, but some scholars defined mutawatir Hadith, only such 
Hadith which has been narrated by many narrators because they think certainty of 
knowledge can be obtained only when more narrators narrate the Hadith, 
according to Imam Ibn Taimiyyah this version of mutawatir Hadith is weak, the 
truth is what majority of scholars have said about the information ( khabr ) 
sometimes knowledge can be obtained by their piety and memory and sometimes 
even circumstance around information can provide knowledge thus knowledge can 
be obtained by all these means. 106 

There is a difference of opinion about the required number of narrators for 
mutawatir Hadith, some scholars have given specific number ranging from four 

107 

(4) to three hundred and thirteen (313) but these are baseless claims. 

Mutawatir Hadith is classified into two sub-divisions: 


a) 


Mutawatir in words: It is a Hadith whose words are narrated by such 
a large number, in a manner that all the narrators are unanimous in 
reporting it with the same words without any substantial 
discrepancy. 

Example: 



Whoever attributed lie to me [intentionally] he will occupy, a seat in Hell- 
fire. 108 


b) Mutawatir in meaning: It is a mutawatir Hadith which is not 
reported by the narrators in the same words. The words of the 
narrators are different. Sometimes even the reported events are not 
the same. But all the narrators are unanimous in reporting a basic 
concept/meaning which is common in all the reports. 

Example: 

fSO?>s Lit Jli lJj\ k* \fj 4 JI ^ 

‘Abd Allah Narrated: Nabiyy^said: I am your predecessor at lake 
fount. 109 
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As we mentioned above mutawatir is a Hadith reported by a large number 
of people in different times, so as to make it impossible for having any falsehood 
crept into it. The fact is that it is commonly accepted, makes its authority 
unquestionable. To this category belong the Ahadith that have been accepted by 
every Muslim generation form the time of Muhammad Rasul-Allah^fc ,It is not 
compulsory to discuss its narrators, but it is the extensive and universal acceptance 
of a Hadith which raises it to the rank of mutawatir. 

Technical meaning of Ahad :it is that information which does not fall on the 
conditions of the Hadith mutawatir. 

The authenticity of this kind of Hadith depends on the veracity of its 
narrators. If the narrator is trustworthy in all respects, the report given by him can 
be accepted, but if the single reporter is believed to be doubtful, the entire report 
subsequently remains doubtful. 

There is a difference of opinion whether Hadith ahad can produce certain 
knowledge or not? Imam Nawawi is of the opinion that it can provide speculative 
knowledge only, but majority of muhaddithun are of the opinion that if Hadith 
wahid has been narrated by Imam Bukhari and Imam Muslim it can produce 
certain knowledge, some scholars are of the opinion that if Hadith wahid is sahih 
whether narrated by Imam Bukhari or Imam Muslims or other muhaddithun it will 
provide c ertain k nowledge a s H adith m utawatir i s p reducing c ertain k nowledge 
Imam Ibn Taimiyyahas we mentioned earlier is of the same opinion according 
that if the text is sahih it will definitely produce certain knowledge. 110 

Three kinds of Hadith Ahad : 


a) Mashhur 

b) ‘Aziz 

c) Gharib 


:well known 

:powerful, corroborative. 

:strange, loneliness, unfamiliar. 


Mashhur :is a Hadith transmitted by three or more transmitters in every 
stage. To this class, sometimes also known as al mustafid , belong a large number 
of Ahadith which are included in all the collections of Ahadith and constitute the 
main foundations of Islamic law. 

Example: 


0 f UUJI liljail jJJl ^4; V <UI ■>! 


Allah does not take the knowledge, by taking it away from the people. 111 
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Ghair istalahi mashhur :non technical 


Ghair istalahi mashhur Hadith is a Hadith which does not carry conditions 
of mashhur Hadith but it becomes very common and known among the elites as 
well as in commons. 

Example: 

a) known among the muhaddithun: 


$ ->3 lM ^**^**ty* irp\ 

Rasul-Allah^ recited the despair invocation for a period of one month 
asking Allah to punish the tribes of Ra‘l and Dhakwan. 112 


b) Known among the muhaddithun, scholars and common people as 
well. 

Example: 


LluJI ^LUJI 
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Muslim is one from whose tongue and hand other Muslims are safe, 

c) known among the jurists: 

Example: 

$ (jytlaJI ^Lkji 4 JJI <r»>f 

The most detestable of lawful things near Allah is divorce. 114 


d) known among the jurists of Asul fiqh: 

Example: 

My ummah will not be, accountable for what they do unintentionally, for 
forgetfulness and upon what they were forced. 115 


e) Known among the grammarian: 

Example: 

> ,t A..i« n *1 aJJI v_iAj d . jj ^ ( «_*j 

How nice is Suhaib if he would have not afraid of Allah even then he 
would have not commit sin. 116 


f) known among the common people: 

Example: 

Differences among my ummah is blessing. 174 
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It is not possible to declare Ahadith whether mashhur or ghair istalahi 
mashhur as sahih or ghair sahih. It is also possible some of them may be sahih, 
hasan, da ‘if or even maudu ‘ also if it is sahih then it will be given priority over 
‘aziz and gharib . 118 

'Aziz :that is a Hadith transmitted by at least two narrators in every 
generation. 

Example: 

None of you is believer till I am dearer to him than his child, his father and 
the whole of mankind. 119 

Gharib :if an isnad had a single narrator either throughout its isnad after 
the Companion or in any stage, it is called gharib. 

Gharib mutalq :is a narration in which only one person narrates from the 
beginning of the isnad , only one Companion narrates from Rasul-Allah: ■ 
Example: 


^ 
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1 90 

But the deeds depend upon the intentions. 

Gharib nasbi : at the beginning of isnad more than one person narrated 
Hadith but and then after only one person narrated from them. 

Example: 


I j *i a II ^ 
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Nabiyy^P entered Makkah, wearing a helmet on his head. 121 


The legal importance of these three degrees {mashhur, ‘aziz, gharib) of 
Ahadith are abundantly discussed in the works of Islamic jurisprudence. The first 
two classes are recognized by all the important Sunni jurists as the second source 
of Islamic law, after the Qur’an. The ahad which too can produce certain 
knowledge if proved sahih are accepted as taking precedence over qiyas 
(analogical induction) by all Sunni schools of thought. 


Grading of Ahadith 

Hadith ahad can be graded into two groups as far as their authenticity or 
weakness is concerned: 
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Maqbul -.accepted 

Mardud rejected 

Maqbul :the Maqbul may be divided into two groups: 


Sahih :authentic 

Hasan : agreeable 

Both groups are sub-divided into two sub-groups: 

Sahih li dhathi :authentic by itself. 

Sahih li ghairihi :authentic owing to presence of others. 

Hasan li dhatihi :agreeable by itself. 

Hasan li ghairihi :agreeable owing to the existence of others. 

Muhadithun has also graded Ahadith in three different kinds they gave 
priority to this grading over above mentioned grading as there is no Hadith which 
does not falls in one of these three grades: 

a) Sahih : correct 

b) Hasan : approved 

c) Da 'if -.weak 

Imam Ibn Taimiyyah’s views about this Grading 

As for as grading of Ahadith in sahih, hasan and da'if are 
concerned, first person who introduced this grading was Abu ‘Isa 
Tirmidhi nobody was aware of this grading before him, scholars 
of Ahadith used to grade Ahadith only in two categories sahih 
and hasan. Imam Tirmidhi not only introduced this three type 
grading but also defined them in detail. According to him Hadith 
hasan is a Hadith which has been narrated by more than one 
chain of narrators and none among the narrators of this Hadith 
has been accused of falsehood nor this Hadith is shadh. It’s 
grading is only next to sahih Hadith. Imam Tirmidhi’s view 
about da ‘if Hadith is that the da ‘if Hadith is a Hadith whose 
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narrators are a ccused of unintentional errors or weak memory, 
similarly when an unknown person narrates Hadith according to 
Imam Ibn Taimiyyah it is possible he may be liar or he may have 
weak memory. 122 


According to Imam Ibn Taimiyyah some scholars did not accept Imam 
Tirmidhi’s this Hadith grading, according to them Imam Tirmidhi claims hasan 
gharib is a Hadith from which ahad is separate and Hadith sahih can be gharib 
also. 


0 plilil? JUiVl Uil 
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But the deeds depend upon the intentions. 


0 f-'-i-? t ^3“^ £■*■? Cr*” *djl J 1 


slave. 


Rasul-Allah^had forbidden the selling or donation the loyalty of a freed 

124 


These Ahadith are sahih although first Hadith was narrated by ‘Umar only 
and second Hadith was narrated by his son ‘Abd Allah Ibn ‘Umar alone, according 
to Imam Ibn Taimiyyah, those who argues with Imam Tirmidhi actually fail to 
understand his views regarding this grading because when muhaddithun said ‘this 
Hadith is gharib' what actually they mean is that, this Hadith by this particular 
isnad (chain) is gharib but Hadith has been narrated by another isnad which made 
it sahih when text of the Hadith narrated by two chains is authentic Imam Tirmidhi 
calls it hasan gharib ns 

There are some Ahadith which has been graded by Imam Tirmidhi as sahih 
but other muhaddithun differ with him, similarly sometimes Imam Tirmidhi 
grades any Hadith as da ‘if but Imam Bukhari calls it sahih Hadith. 


Example: 

*4* bS-U 4 jjI Jli JjlA—( ’yiA j LLsi»- Jlj W 

J. ^ , J- , f , , j # , 

lajlkjl ^,.'.,11 ^1 J yLj 4 JJI Ju£ g -e 4_sl 4-»>l 


0 ’fZj Ijjt JLSy J-Sjyh j>-Li L$> ^JLi 4JI_lll 


‘Abd Allah narrated: Nabiyy^felt need to answer the call of nature. He 
asked me to bring three stones. I found only two stones and searched for the third, 
but could not find it. So I took a dried piece of dung and brought it to him. He took 
the two stones and threw away the ding and said: this is filthy thing. 126 

About one narrator A bi Ishaq there is a difference of opinion among the 
muhaddithun. Imam Tirmidhi presented this difference of opinion as ‘Illah thus, 
grade this Hadith as da ‘//"but Imam Bukhari while narrating the same Hadith with 
another chain graded it as sahih Hadith. 
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Definition of sahih Hadith: 

jX- . all JIu tjlluil J«4Jj lit «■ i n — .. I t 

S « 0 * + 

yd** vsll jX; y • ^ ^u-i w -* »4xi-» •* js?aUi j^. ^jixj jsa. 

Sa/i/Ti Hadith means musanad Hadith which has been narrated by a pious 
person who has a firm memory from a pious person who is good in his memory till 
it reaches to Rasul-Allah ^ or his Companion or to taba ’ tab ‘in, it is neither shadh 
nor mu'allal . 127 

Requirements for sahih Hadith : 

a) Itisal sanad : continuity of the chain must be preserved, which 
means the completeness of the chain of transmitters all the way back to the final 
authority. 

b) ‘Adalat :every narrator of the chain must be sane and pious 

Muslim who saves himself from sinfulness and impiety. 

c) Hifz :every narrator of the chain must have firm memory whether 

he committed Hadith to memory or preserve it in a written form. 

d) ‘Adm shadh :should not be as isolated one, which means that 

particular Hadith must not be in contradiction with the narrations of the other 

authorities who were more in number while belonging to the same group or must 

not be in disagreement with an authority that has higher reputation than the one 
• 128 

under discussion 

e) ‘Adm ‘Illah : should not have any hidden defect. 

Grades of Sahih Ahadith 

Imam Nawawi has divided Ahadith sahih into seven categories: 

a) AH adith a ccepted a nd n arrated b oth b y I mam B ukhari a nd I mam 
Muslim in their books is the most authentic and has been described 
as mutafaqun ‘aliah (agreed upon). 

b) A Hadith narrated by Imam Bukhari alone in his Sahih Bukhari. 

c) A Hadith narrated by Imam Muslim alone in his Sahih Muslim. 

d) A Hadith based on the conditions laid down in Sahih Bukhari and 
Sahih Muslim. 

e) A Hadith based on the conditions of Sahih Bukhari alone. 

f) A Hadith based on the conditions of Sahih Muslim alone. 

g) A Hadith accepted by all other muhaddithun except Imam Bukhari 

1 9Q 

and Imam Muslim. 
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Different cities too had a role in the grading of sahih Ahadith , some 
scholars claim without any hesitation that, most authentic narrations are those 
which have been narrated by ahl Madinah (narrators from Madinah) because 
Madinah Tayyibah is like home for Hadith and Sunnah. Imam Ibn Taimiyyah said: 

There is an agreement among the muhaddithun that, most authentic Ahadith 
are those which have been narrated by ahl Madinah, after them it is ahl Basrah 
and third grade is for ahl Syriah. 0 

General qualifications for Narrators 

a) The name, nickname, title, parentage and occupation of a narrator 
must have been known. 

b) He must not have spoken lie in relating any Hadith from Muhammad 
Rasul-Allah ^. 

c) He must not have been accused of any crime or known to have been 
a liar. 

d) He must not have committed frequent mistakes and blunders. 

e) He must not have been careless in relating Ahadith. 

f) He must not have been wicked in words and deeds. 

g) He must not have spoken from Imaginations. 

h) He must not have spoken anything against reliable persons. 

i) He must not have been illiterate and fool. 

j) He must not have held any peculiar religious view of his own. 

k) He must not have had bad memory. 

l) He must have examined every report minutely. 131 

Sahih lidhatihi: 


Literal meaning :word sahih (authentic) is used in opposite to word 
(‘illah ), metaphorically word sahih is used for authentic Hadith. 


Technical definition: 

Hadith narrated by such chain of narrators where every narrator right from 
the beginning to end, is pious and having retentive memory. Hadith is neither 
shadh nor mua ‘Hal. 

Example: 


cltjj .*1 cr. js (^>1 iiUL 


Or* * 


:<u\ 




> vrr 




Jubair Ibn Mut‘im narrated: My father said, I heard Rasul-Allah reciting 

132 

al Tur in the sunset salah. 
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Sahih lighariht. 

Is a Hadith which is basically hasan lidhatihi but due to another authentic 
chain of narrators this Hadith becomes sahih. This Hadith is called sahih ligharihi 
because it got grade of sahih Hadith due to another sanad (chain). 

Status of sahih lighairihv. Its status is higher than hasan lidhatihi but less 
than sahih lidhatihi. 

Example: 


ji ll£ ffJl, ^ J-if y TyJ 4JI JyLj jli Jli J 


Abu Hurriarah narrated: Rasul-Allah^said: If I had not found it hard for 
my followers, I would have ordered them to brush their teeth with Siwak for every 
Salah. m 

Definition of Hadith hasan: 


AiixJU S* >4 » 1 1 Ittl i aJ > ttiA JZu L* ** 

Hasan Hadith :Hadith with continuous chain and every narrator of this 
chain is sane and pious Muslim with common memory, Hadith is neither shadh 
nor mua ‘llal } 34 


Hasan lidhatihi. 


Literal meaning .agreeable by itself; beauty, elegance. 


Technical definition :there are different sayings of Hadith scholars about the 
exact definition of Hadith hasan because this Hadith is middle link in between 
Hadith sahih and Hadith da ‘if, here we will narrate the comprehensive definition 
of Hadith hasan which has been quoted by Imam Ibn Taimiyyah from Imam 
Tirmidhi, hasan is that Hadith whose narrators are equitable, upright and having 
retentive memory, its chain must be continuous and it must not be shadh it is 
called then sahih lidhatihi but if its memory is weak it becomes hasan 
lidhahtihi , 135 
Example: 


.11 ^1 iftlE ^ if <x j ^4 <dJI ** 4 ^- TVV 

- *0 ^ f * * ^ 

<111 ^ l crl 5 JJI Jui Jli jli"} < 1 ji ^ ^Jy^ 

<li(i I y JlJ 
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‘Abd Allah Ibn Awfa narrated that, Rasul-Allah^ said: no doubt doors of 

136 

paradise are under the shades of swords. 


Hasan lighairihi: :is a da 'if Hadith, which has more than one chain of 

narrators which makes it hasan lighairihi , its weakness is not due to narrators 
falsehood or impiety but due to narrators weak memory, discontinuation the chain 
or infamousness of any narrator of the chain. 

Status of Hadith hasan lighairihi :it is lower in status than hasan lidhatihi 
but higher than da ‘//Hadith. 

Example : 


__ . ' s « 

^ jyU-Ls oJU aJJI jJL jLs 


‘Amir Ibn Rabi‘ narrated from his father that a woman from Bani Fazarah 
tribe married herself against alimony of one pair shoes, Rasul-Allah tasked her, 
are you satisfied with this pair of shoes, ‘she replied yes’, thus he made her 

137 

marriage lawful. 


Two more groups of Maqbul Hadith. 

1. Muhkam and Mukhtalaf 

2. Nasikh and Mansukh. 


1) Muhkam Hadith. 

Literal meaning :strong, powerful. 

Technical meaning \hadith maqbul is a hadith which does contradict with 
a Hadith having similar ( maqbul) status, although they are contradictory to each 
other muhaddithun used to create tatbiq (harmonization) between them. 

Example: 

There is no contagious disease which is conveyed, nor is there any bad 
omen (from bird). 138 

SjJ ■U'VI fa l yCi US' fa 

And one should run away from the leper as one runs away from a lion. 139 

Hafiz Ibn Hajar has given tatbiq between these two Ahadith in such a way 
that there remains no contradiction between the two. 
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2) Hadith Nasikh 


Literal meaning :abrogation, transfer. 


Technical meaning :abrogation of any previous or existing religious order 
by Rasul-Allahby issuing new order. 


Abrogated order is called mansukh and one who abrogates is called nasikh. 
Example: 


f c ^ r > ; 


I use to stop you from visiting graves, now you visit them, it reminds 
death. 140 

Mardud. 


Definition of Hadith da ‘if. 



s_- - C. - - c* 


Hadith da ‘if means a Hadith which does not carry qualities of Hadith sahih 
or hadith has an . 141 


Hadith Da‘if 

Literal meaning :weak, feeble. 


Technical meaning :da ‘if Hadith is that in which there is some defect either in 
the chain of transmission, or in the proper understanding of the transmitter, or its 
contents are not in perfect agreement with Islamic beliefs and practices. It is infact 
a Hadith of weak or less reliable authority. 

Example: 


5J fad, Jd U yls iii 11*15' jfU fl V* y J ca 


Whoever has intercourse with a woman during her menstrual periods, or in 
her rectum, visits wizard he nullifies what have been revealed on 
Muhammad . 142 

According to Imam Ibn Taimiyyah there are two types of da ‘if Ahadith, a) 
da ‘if Hadith whose ( du ‘af) weakness did not stop us to accept this Hadith and we 
can act on it also. This kind of weak Hadith is same Hadith for which Imam 
Tirmidhi used term hasan. Second type of da ‘if Hadith is neither acceptable nor 
one can act on it, it is absolutely baseless narration. 143 
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We have discussed earlier the requirements and conditions for accepting 
any Hadith. Ahadith which did not posses anyone of these was rejected ( mardud ). 
However, the causes of rejection may be derived into two groups: 


a) Weakness owing to discontinuity of isnad. 

b) Rejection owing to defect in narrator. 


Group ‘A’ (weakness owing to discontinuity of isnad) is divided into six (6) types 
of Ahadith. 


Group A: 


A.l) Mu'allaq 
A.2) Mursal 
A.3) Mu ‘dal 
A.4) Munqaf 
A. 5) Mudllas 
A.6) Mursal Khafi 


a) Hadith Mu'allaq: 

Literal meaning :hanging, suspended. 

Technical meaning :an isnad in which one or more authorities (narrators) from 
the beginning is omitted or unknown. 

Example: 

J UJX- ^ «•»!*• bA Jti 

Abu Musa reported, Nabiyy^P covered his leg when ‘Uthman entered. 144 
Note: this Hadith is mu'allaq because Imam Bukhari quote Abu Musa 
(Companion) only and omitted whole chain. 

b) Hadith Mursal. 

Literal meaning :which has been left, defective. 


Technical meaning Transmission of a successor from Muhammad Rasul- 
Allah^ directly, dropping the Companion from the isnad. 

Example: 

0 - yU-J •JS- 

Rasul-Allah^ had forbidden the sale of muzabanaP 9 
Note: this Hadith is mursal because Sa‘id Ibn Musaib ( tab'i ) narrated it from 
Rasul-Allah^thus, omitted sahabi. 
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c) Hadith Mu‘ddal: 

Literal meaning problematic. 

Technical meaning :an isnad in which two continuous links are missing in 
one or more than one place. 

Example: 

o AxL Ajl -X " -X 

jaj\ * V -wt ~ il^j\ • JLfcl lj i AaIaIs ^I^LmU 

Abu Hurairah reported: Rasul-Allah^ said: A slave shall get his food and 
clothing and shall not be troubled with work but what he is capable of. 146 

Note: this Hadith is mu ‘dal because two narrators (Muhammad Ibn ‘ Ajlan and 
his father) between Imam Malik and Abu Hurairah have been omitted. 

d) Hadith Munqaf : 

Literal meaning : broken. 

Technical meaning :an isnad having a single link missing somewhere in the 
middle, in one place or more. 

Example: 

;x ji -x ju -jt -x jLn-J -X j;j jU x- 

,jxS SL> U U Uxjl . Jl 

Note:this Hadith is munqaf because one narrator (Sharik) who actually 
narrated this Hadith to al Thauri is missing in this chain. 147 

e) Hadith Mudallas There are two types of tadlis a) mudallas al asnad b) 
mudallas al shayukh. 

Literal meaning :concealment of defect. 

Mudallas al asnad: 

technical meaning :a transmitter narrated a Hadith from an authority whom 
he met but from whom he did not learned that particular Hadith. Thus he did 
not mention the immediate authority and transmitted it from higher authority 
using a term which can be used for both direct and indirect learning. 
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Example: 


Note: while narrating the Hadith Ibn Uyayanah used word (- Ji ) he was asked! 
Did you hear this Hadith directly form Zuhri? He replied no this Hadith was 

narrated to me by Add al Razaq. But word which he used gave 

impression to reader as the (Ibn Uyayanah) had learned this Hadith directly 
from Zuhri which was not fact. 

Mudallas al shayukh : 

technical meaning marrator used a scholar’s name, alias which was not 
commonly known instead of using the name for which he was famous just to 
conceal his identity. 

Example: 

4131 2jjc- Zic- Vm';> SLs «jl Hli 

* ^ * w * * * * w* '* * v * 

‘Abd Allah Ibn Abu ‘Abd Allah is actually Abu Dawud Sajistani well 
known muhaddith but he is not known by his actual name which Abu B akr 
used in this narration. 

f) Hadith Mursal Khafi: 

Literal meaning :to leave something loose. 

Technical meaning marrator narrated Hadith from his contemporary whom 
he used to even meet but did not listen that p articular Hadith from him, but 
when he narrated that Hadith he use word (^) which gives impression that he 
had heard Hadith from him. 

Example: 

, ^ 1 . } ■yMm j r . J mA \£* ~mi 4 ■ .. f~* ' JC* ^ ' f . • m— m % f*» " jC* 

Aqbah Ibn ‘Amir narrated that Rasul-Allah^Psaid: May Allah show mercy 
to protector of guardians. 150 

Group ‘B’(rejection owing to defect in narrator) is divided into two sub¬ 
groups. 

B.l) Regarding ‘Adalah :piety 

B.2) Regarding Dabt .memory, discipline. 


172 



Again group B.l is sub-divided into five categories. 

Regarding ‘AdalaV. 

B.1.1: Kidhb .-falsehood. 

B.l .2: Tuahmat Kidhb :accusation of kidhb. 

B.l.3: Fisq :impiety. 

B.l.4: Bid'ah innovation. 

B.l.5: Jahalah ignorance. 151 

Group B 11 is sub-divided into five categories. 


Regarding Dabt : 


B. 11.1 .Ktharat ghalt 
B.l 1.2: Su’hifz 
B.l 1.3: Ghflat 
B.l 1.4: Waham 


: erroneous. 
:vicious memory. 
:negligence. 
megligence. 


B. 11.5: Mukhalafat thaqat opposition to reliable persons. 
Imam Ibn Taimiyyah’s views regarding khabar (information) 


152 


According to Imam Ibn Taimiyyah error in khabar takes place due to its 

narrator either by mistake ('•*—) or intentionally (That’s why ‘Adalah (piety 
in its comprehensive sense) has been made an obligatory quality for the narrators, 
so that Ahadith can be saved from intentional falsehood and accordingly reventive 
memory and sharpness has been also made necessary qualities for narrators to 

same Ahadith from ( '.*■“) unintentional mistakes. 


Imam Ibn Taimiyyah said khabar may be either true or false. He finds some 
reasons responsible for narrator’s unintentional mistakes. 

a) When narrator besides 7/m Hadith involves himself in other Islamic 
sciences resultant his memory regarding Hadith does not remain intact. 

b) He gives up his attachment to 7/m Hadith due to some reasons. 

c) One who listens Hadith, but everyone can not memorize everything he 
heard. 

d) Text of Hadith he narrates carry such words which were not actual part 
of the text thus, he speaks lie. 
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e) While narrating Ahadith to his disciples, some times disciples consider 
his words as part of the Hadith, he does not clarify this thing to them. 

f) Sometimes narrator reads from his written book where differences exist, 
which causes error. 

g) When he narrates Hadith against his wish, thus commits error. 

Intentional error or falsehood: 

a) Hypocrisy and heresy. 

b) To support any particular fiqhi Madhhab or sect or for another evil 
desires, this trend is common in juristic principles and its branches. 

c) In targhib and tarhib (inducement and persuasion) when narrator thinks 
it permissible to narrate weak or false Ahadith. 

d) For vested interests and worldly gains. 

' .1 ST 

e) Lust for power, to fabricate Ahadith to achieve this goal. 

Titles of Ahadith which came into existence due to reasons mentioned above. 


B.l) 

Maudu 

B.2) 

Matruk. 

B.3) 

Munkar 

B.4) 

Mu ‘alal. 

B.5) 

Mudrij. 

B.6) 

Maqlub. 

B.7) 

Mazid fi Mutsil al asanid. 

B.8) 

Mudtarab. 

B.9) 

Musahaf. 

B.10) 

Shadh. 

B.l 1) 

Majhul. 


Rejection owing to defect in narrators. 

B. 1) Maudu* hadith : 

Literal meaning :to pull down some thing. 

Technical meaning :is a Hadith of which the narrator is known for fabrication of 

Hadith and falsehood, absolutely baseless narration. 154 

Example: 

i .* m j • J wi ll «vU l d 4mm. , 

Rasul-Allah ^ went to group of saints and danced till he tore his shirt. 155 
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The attribution of false statements to Muhammad Rasul-Allah ^ may be 
divided into the categories. 

a) Intentional fabrication of Hadith.That is usually called Hadith maudu ‘. 

b) Unintentional attribution of a false Hadith to Muhammad Rasul-Allah ^ by 
mistake despite due care or due to carelessness. That is usually called Hadith 
batil. 

Example: 

^ x- -ili x _« 

One who knows himself thus, knows his Rabb. 156 

Scholars have laid down certain rules according to which one could reach 
conclusions about the spurious or genuineness of Hadith even without going into 
detailed study of isnad. Here is a summary of the method described by Ibn al 
Qayyim. 

a) If the Hadith contains an exaggerated statement that the Muhammad 
Rasul-Allah ^ could not have made. 

b) Experiment rejects it. 

c) Ridiculous kind of attribution. 

d) Contradicts a well known Sunnah. 

e) Attributes a statement to Muhammad Rasul-Allah^fc which was 
supposed to have been made in the present of a thousand Companions 
but all of them supposedly concealed it. 

f) The statement has no resemblance to other statements of 
Muhammad^ .Sounds like the saying of mystics or medical 
practitioners. 

g) Contradicts the clear and obvious meanings of the Qur’an inadequate in 
its style. 

Besides these general rules, the entire system of isnad was applied to detect 

157 

the fabrication 
Ibn Jauzi said 


Ji _*I»-«J1 -juj j Cl Q«i 1 L* 

xj—£3 yA Ajl f Lc. Is Jjj 1 1 Qjifl «11 

Somebody has said nice thing that, when you find any Hadith against 

158 

reason, established narration and against principle, mind it ,it is fabricated one. 
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B.2) Matruk hadith : 

Literal meaning -.useless thing. 

Technical meaning :is a Hadith of which the narrators are accused for lie or 
falsehood in other matters but not in narrating Hadith. 

Example: 

^ ^ ~ | tf* JI t i 1*. ' ■ I*. ' C * .iftM * M 

dsiU 4 A^ ^ ^ 4 il t 

~ s <_ “ —> *s . j- j • -/> - w 

Imam Nasai’ and Darqutni reported that,‘Amar Ibn Shumr is matruk al 
Hadith. 159 

B.3) Munkar hadith : 

Literal meaning :to refuse 

Technical meaning :is a Hadith as opposed to maruf in which narrator is known 

for his impiety or mistakes in narration or is negligent. 154 

Example: 


4 * 1 % 1 <"*_ ' . r * ^ ~m£m 0 4 m£f* 'm2 - 1 ^ -sJ “«■ jmm?mm . ' m. ' mSmm 

Lltl 11 4 - 0 * ** * W W 1 W W ^ - w** * w 

• Ain i'L J a Jgjh* aITI 1 ~«li -L; u aj5" 

W ~ * Fw*^^ *w‘-' 

‘Arwah reported from his father he reported from ‘A’isha that: eat unripe 
dates with dry dates if anyone eats unripe dates only Shaitan (devil) becomes 
furious. 

According to Imam Nasai’ this Hadith is munkar because this Hadith has 
been narrated by Abi Zakir alone and when he narrates Hadith alone he is not 
reliable. 160 

B .4) Mu‘allal hadith . 

Literal meaning : to presume. 

Technical meaning :is a Hadith which apparently seems accurate but has some 
hidden defect. This defect occurs mostly in isnad. Sometimes it occurs in the text 
itself. 161 
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Example: 


jt) ccUl h-Jj\ JJrj yZ iill jU Jlii t5^ ifl JP3 ii-f jii jyiyi ^ 

0 iiUJi ^ jjtiii iv r iT vi}^i lm 


Abu Hurairah reported that Rasul-Allah^took hold of my hands and said: 
Allah, the Exalted and Glorious, created the clay on Saturday and created the 
mountains on Sunday and created the trees on Monday and created the things 
entailing labour on Tuesday and created light on Wednesday and he caused the 
animals to spread on Thursday and created Adam on friday. 162 


According to Imam Ibn Taimiyyah this Hadith is mu ‘allal, due to one of its 
narrator. 163 


Rejection owing to opposition to reliable narrators 
B.5) Mudrij hadith. 

Literal meaning :to insert one thing into another thing. 

Two types of Hadith mudrij : 

a) Mudrij al asnad. 

b) Mudrij al matn. 

Mudrij al asnad : 

Technical meaning :is a Hadith whose chain of narrators has been changed. 
Example: 


• jj—aJ-« . Ji-olJ' jX jX- oAj-* Ml 

»4— i <1 . _j ^**£* tjl# ji 

J W * w w* > s W > - ^ ~ M 

Wasil in his narration did not mentioned ‘Amr Ibn Shurjail he narrated 
directly from Abu Wa’il and he narrated from Ibn Mas‘ud thus in WaiTs 
narration ‘Amr Ibn Shurjail’s name has been inserted in the chain. 164 
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Mudrij al matn: 

Technical meaning :is a Hadith in whose text (matn) words mostly of its narrator 
have been inserted. 

Example: 

0 jlLn oLiiyO Jjj jJl j«j »•'! a jij*- "Jb 

Abu Hurrairah narrated perform ablution properly woe to the heels from the 
Hell fire. 165 

Underlined words are not of Muhammad Rasul-Allah^, these are its 
narrator’s (Abu Hurairah’s) words which creep into original text ( matn ). 166 

B.6) Maqlub hadith. 

Literal meaning :to upside down anything. 

Two types of Hadith maqlub. 

a) Maqlub al sanad 

b) Maqlub al matn. 

Maqlub al sanad: is a Hadith in whose chain names of one or more than one 
narrator have been reversed. 

Example: 

m JnWii til ^jl -JC* Urffl *X> 

t »*y-**J u fA «—f* i3 ^ 

When you meet polytheists do not initiate greetings to them. 167 

Imam Bukhari calls al Nasibi munkar al hadith, Imam Nasai’ calls him 
matruk a nd I mam Z argani a s 1 iar. H e (al Nasibi) u sed n ame o f A ’mash i n t he 
chain while actual person who narrated this Hadith from his father was Suhail Ibn 
Abi Salih. 


Maqlub al matn : is a Hadith whose text (matn) has been changed by reversing its 
words. 

Example: 
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A person who gives sadqah and conceals it, that the right hand does not 
know what the left has given. Some narrators reversed this text while the actual 
words of matn are: 168 




The left hand does not know what the right hand has given. 169 


B.7) al MazidJi mutsil al asanid. 


Literal meaning :attach. 


Technical meaning :is a Hadith whose chain is mutsil (continuous) and one extra 
narrator has been added to this chain. 

Example: 


c* O* if? (ji TA* 

I «U1 J ylj JU J yS Li c J UZ J>JL< £-L>Vt y iislj < ~w « JU jjl '«> Jti *1)1 

O IfoJl id <®J I'i ^4* 


Abu Marthad Ghanawi reported that: I heard Rasul-Allah^as saying: Do 

170 

not sit on the graves and do not pray towards them. 

Two underlined narrators have been added in this chain due to anxiety of 
Ibn Mubarak and other narrators. 


B.8) Mudtarab hadith. 

Literal meaning :discomfort, clash of sea waves. 

Technical meaning :is a Hadith in which narrating authority differed to each 
other and it was not possible to prefer one narration to another, as both narrators 
were of equal standard. 

Two types of Mudtarab: 

a) Mudtarab al sanad. 

b) Mudtarab al matn 

Mudtarab al sanad: 


Technical meaning :is a Hadith in whose chain is idtirab (anxiety) this defect 
occurs mostly in isnad. 
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Example: 

0 l^jlj * Jli C44 li xlll 

Abu Bakr said: Rasul-Allah^you are looking old, he replied, it is because 
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of [chapter] Hud and its sister [chapters]. 

According to Imam Darqutni this Hadith is mudtarb because some have 
narrated this Hadith from Sa‘id and some from ‘A’isha. 

Mudtarab al main: 


$ Jii 


Technical meaning :is a Hadith in whose text ( main ) is idtirab (anxiety). 
Example: 


JlS'jJI ^ tJjl J&l j LjL cJLi ^ ^ ^ ^ 4*^2 ’J- 

0 JUJI ^ i>] Jlii 

Fatimah bint Qaiys reported Rasul-Allah ^ was asked about zakah he said 
there is a right [of poor] in ones money besides zakah} 12 


Ibn Majah narrated this Hadith by similar chain but words are: 


Lg->l yS Ld 

< * * * 



There is nothing obligatory to pay from money except zakah. 

B.9) Musahaf hadith. 

Literal meaning :mistake in reciting. 

Technical meaning :is a Hadith whose text narrated by reliable narrators has been 
changed either by different words or in meaning. 

Musahaf hadith is divided into three sub-groups every sub-group has two 

types. 

Group A-1 Musahaf al basar. 

A-2 Musahaf al sama '. 
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Group B-l 
B-2 


Musahaf al sanad. 
Musahaf al matn. 


Group C-l Musahaf al lafz. 

C-2 Musahaf al manV 

A-l Musahaf al basar 

Technical meaning :is a Hadith in whose text tashif (mistake in reciting) takes 
place because of poor hand writing or due to lack of nuqat (points or dots). 


Example: 

$ {j-A us-wp 4jLz>\ (^1 ^ 

He who keeps sawm for the month of Ramadan and then followed it with 
six days of Shawwal } 74 


Abu Bakr Sauli committed mistake and narrated this as: 


$ (_JI ^1 a aj ^ 

He who keeps sawm for the month of Ramadan and then followed it with 
anything from Shawal. 

He narrated word (anything) instead of (six days). 

A.2 Musahaf al sama ‘ 


Technical meaning :is a Hadith in which narrator commits mistake in listening 
either by his weak sama‘t (listening) or by any other reason. 

Example: 

« ***l It 

Narrator instead of ‘Asim al Ahwal committed mistake in listening and 
narrated narrators name as ‘Asim al Ahdab. 

B.l Musahaf al sanad 


Technical meaning :is a Hadith in whose chain tashif takes place. 

Example: 

Sha‘ba narrates Hadith from ‘Awam Ibn Marajam (^ '■*''* f ' r ') but Ibn Mu 
‘in committed mistake and narrated his name as ‘Awam Ibn Mazaham. (^’>*«**‘j < -) 
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B.2 Musahaf al main. 


Technical meaning :is a Hadith in whose text tashif takes place. 
Example: 


Zaid Ibn Thabit narrated Hadith: 

Rasul-Allah ^ constructed small room in mosque. y j**** 


Ibn Lahi‘ya committed mistake and narrated the same Hadith with 
following words. 

Rasul-Allah ^ took copping in mosque. 


C-l Musahaf al lafzi: 

Technical meaning :is a Hadith where tashif takes place in its words. 
Note:above mentioned examples are of the same kind. 


C-2 Musahaf al ma ‘nwi\ 

Technical meaning :is a Hadith whose meaning has been changed by its 

narrator. 


Example: 

Abu Musa ‘Anzi reported that our nation got honour as Muhammad Rasul- 
AllahCoffered salah in direction of our nation ‘Anazah. He was talking about 
Hadith where it has been narrated that Rasul-Allahput ‘Anazah (stick with iron 
curve which Rasul-Allah^used as sutra ) before himself and offered salah. Abu 
Musa ‘Anazi misunderstood meaning of ‘Anazah and instead of stick he meant it 
as his nation. 175 

^ 1 1 ^ 1 ■ J • f ^ fdl ; *j l ^«|X> -»jl 

Ibn ‘Umar narrated that: Nabiyy^used to pitch stick [as salah hedge] and 
offered salah towards it. 176 


B.10) Shadh hadith. 

Literal meaning :apart from majority, unique. 

Technical meaning :is a Hadith although narrated by a trustworthy narrator but 
it is contradictory to more trustworthy narration. 
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Two types of Shadh hadith: 


a) Shadh al sanad. 

b) Shadh al matn. 

Shadh al sanad : 

Technical meaning :is a Hadith in whose chain is shadhudh (uniqueness) 
Example: 

., < r~_ . . jp. ... .r. . f. . Q | > .j ^ f, < t\ t . <1 - <*■- 

'w * *^* w * -> " O' * V O* W 

** uvuji* ^j - 3 y+j w' 

‘Awsajah narrated from Ibn ‘Abbas that: a person passes away during the 
life time of Muhammad Rasul-Allah^he did not left any heir except his slave 
whom he had freed. 177 

* 

ViJk, ' *X> «£> -X> : uU J -J ♦ w 4 ^ -J x> 

* ^ w * -V O > - *✓* o - w- 


In above mentioned two narrations Ibn Uyayanah’s narration is mutsil 
[joined] as he mentioned Ibn Abbas’s name in his narration. Hamad Ibn Zaid too 
narrated the same Hadith but as mursal [defective] narration, he did not mention 
Ibn Abbas’s name in his narration although Hamad Ibn Zaid is pious and reliable 
but those narrators who mentioned Ibn ‘Abbas’s name are known reliable and 
trustworthy narrators thus, Hamad Ibn Zaid’s narration is shadh narration. And Ibn 
Uyayanah’s narration is mahfuz. 

Shadh al matn : 


Technical meaning :is a Hadith in whose text is shadhudh. 
Example : 


j* ^ -y;< ji ^ a .1 Ji -if c. -x. 




> ^ w# V_ WJ * ” * >W' * «✓ * w 

5 jJyJd\ IflJiSj ’fk 'xSA ,JLx> li] 


f-ui 


Abu Hurairah narrated that: Rasul-Allah said: when anyone among you 
offer fajar salah [Sunnah] he should lie down on his right side. 178 


According to Imam Baihaqi ‘Abd al Wahid has opposed many pious and 
reliable narrators as for as this Hadith is concerned, who has narrated this Hadith 
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as (7*77 Rasul) (Rasul-Allah’s^ act) not as ( Qwal Rasul) (Rasul- 
Allah’s^ saying) as ‘Abd al Wahid has narrated in above mentioned narration 
thus, ‘Abd al Wahid’s narration is shadh. 


Jylj Is vv *- 4 liy?*-! Jli ^U^JI voo 

fyjLj U> yjii ClJi tills Cols' iiS^y iyic ^JLx^ <111 

<5-1 ,_JU; '^Sa^ali j«J iill> J4-* 3 0^ tW <tfl J*-***' ^J-»-f 

0 *>LalJ tf jLLiJI 

‘A’isha narrated: Rasul-Allah^used to lie down on his right side,after 
offering two rak‘at of fajr Sunnah till maudhin proclaims adhan. 119 


B. 11) Majhul hadith : 

Literal meaning :ignorance. 

Technical meaning :is a Hadith which has been narrated by unknown narrator. 

Some narrators have attributed Muhammad Ibn Sa’ib Ibn Bashr Kalbi to his 

grandfather and named his Muhammad Ibn Bashir some narrators mentioned his 

name as Hamad, and some as Abu Nasr, Abu Sa‘id, Abu Hisham thus there is a lot 

180 

of ambiguity about his name. 

As for as attribution of khabar (information) is concerned there are four 
types of akhbar. 

a) Hadith al qudsi. 

b) Marfu ‘ 

c) Mauquf 

d) Maqtu' 


a) Hadith al Qudsi. 

Literal meaning :cleanliness, chastity. 


Technical meaning :is a Hadith narrated by Muhammad Rasul-Allahsaying 
that Allah says so and so. These Ahadith are called Hadith al qudsi. 

Example 


.Js. ^ikll cJ. 3 ^ J>[ jaUc L Jli <ij Jiki) JyLi JJI 3* 33 ^ tJ -Jl O* J* O* 


yj ii s , 




Abi Dhar reported that Rasul-Allah had said that Allah, the Exalted and 

Glorious, said: My servants, I have forbidden oppression on me and also between 
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you, so do not commit oppression. 
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b) Hadith Marfu ': 


Literal meaning :raised one. 

Technical meaning :is a Hadith attributed to Muhammad Rasul-Allah^ 
without any break or defect in transmission. 


Four types of Marfu ‘ hadith : 


a) Marfu ‘ qawli 

b) Marfu ‘ft ‘li 

c) Marfu ‘ taqriri 

d) Marfu ‘ wasfi 


:sayings of Rasul-Allah^. 

:actions of Rasul-Allah^P. 
approvals of Rasul-Allah^. 

:physical, spiritual or moral virtues of Rasul-Allah ^. 182 


Marfu ‘ qawli : 

Example: 


aJLII ddo d^ id id id3 id id 33 4 id d j u C ^ jlCLlS oTW 

'j , , ' 

0 !,$£■* 3 id^d^ 

Abu Musa reported that Rasul-Allah^ said: feed the hungry, visit the sick 


and free the captive 
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Marfu ’ fi‘li: 

Example: 


i)l ^Ld id id id jJLd ^ yjtjiJl xl£ UoJl>- Jull Jj id *** 0 l &KXi 

ii>jL d* JJ~3 lij, [jfA\ jlSj JLi Jid3 Isiffdi d^ jdi 

• dd ,/s-A jd" 3 ^ 3 f 3d 5 td* - Lr* d? 5^ 3>sd> cii Jliijl * Id ol ddk ^«t> ^ ddi 

' 3 ' r ' 

0 I j| tdJI dd3 

Ibn ‘Abbas reported that Rasul-Allah^went to see a desert ‘Arab in his 


sickness. 
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Marfu ‘ taqriri: 

Example: 

& Jlc ll^ JLi Jd 

Jabir narrated: we used to practice coitus interrupts during the life time of 
Muhammad Rasul-Allah ^ , 185 
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Marfu' wasfi: 
Example: 


JU JiiiaJI J o* U ^ & <A Ji&\ k* U&- >5* y Jj\’x& trn 

Jli <-«££i iJ cJLlS Jli i5j 4-£ if3 Jjt3 <>>3^1 ^"3 trl« U3 ^zb***^.*^^ J y»j 


0 \ xa i < L**!* 

Abu Tufail reported :I saw Muhammad Rasul-Allah^, He had an elegant 
white colour and he was of an average height. 


C) Hadith Mauquf : 

Literal meaning suspended, depended. 

Technical meaning :the isnad of Hadith goes back to the Companion only. 
Three types of Hadith mauquf: 

a) Mauquf qawli :sayings of Companion. 

b) Mauquf fi ‘li :actions of Companion. 

1 q n 

c) Mauquf taqriri :approvals of Companion. 


a) Mauquf qawli: 

Example: 

, ' , ^ ^ ^ - <, * , J £ ' 

0 < d - $~'33 <dLJI ^1 *3 li> I 

‘Aliyy Ibn Talib said: talk to people in a way they can understand you, do 
you want they should falsify Allah and His Rasul ^ , 188 


b) Mauquf Fi ‘li: 
Example: 


Imam Bukhari said: Ibn ‘Abbas led the Salah while he had tayyamum. 
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c) Mauquf taqriri: 

Example: 

'Jlc. Sk. : <J. <uU -Jl f U1 Uf ud* J ^ 


A successor reported that: I did this in presence of Companions they did not 
prohibit me. 190 
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d) Hadith Maqtu‘ 

Literal meaning :broken. 

Technical meaning : a Hadith going back to successor only. 

Two types of Hadith maqtu'': 

a) Maqtu ‘ qawli :sayings of Successor. 

b) Maqtu ' fi ‘li .actions of Successor. 

a) Maqtu' qawli: 

Example: 

Imam Hasan Basri was asked whether it is permissible to follow mubtadi 
(innovater) a salah he replied: 

A ' r. 4 J - *** 

1 

Offer [your salah] he is himself accountable for his innovation. 


b) Maqtu ‘fi ‘li: 


* ,imVi? 4 ^ - J- ■ * 






3L- 







Ibrahim Ibn Muntashir reported that Masruq used to draw a curtain between 
himself and his family and engaged him self in Salah thus remained unaware 
about them and their world. 192 


1. Hadith Muttasil: 


Literal meaning attached. 

Technical meaning :that is, isnad of the Hadith is unbroken. 

Example: 

...ZT . 1 I*, i *•£. *Jt. ~ « XlLt 

It is a complete chain from Malik to Rasul-Allah thus, it is muttasil. 

2. Hadith Musanad: 


Literal meaning attribution. 

Technical meaning That is, isnad of the Hadith is uninterrupted and goes back to 
Muhammad Rasul - Allah 
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Example: 


csJ O-C o-ijj <_r>) |>C tr^Vl I Syp-f & trLZ Ujli- tfjiJJI in L4* (J&J iV> 

3 jl j* £-~< <L m A ^J j« *£j3Jj &?~i f Lij, ijj vJXJI 1*1 ^'*'*^*'+**^^ 4JI <Jy*j 

0 AJ^ ’ ■ 1 < jJJLj 4jLl 4 ill^fl ]»&£> ^*.1 <cVl ^ dj«4.^1 l.d,V» - £*LLaJI JujgfcA 


Abu Hurairah reported that: Rasul-Allah ^ said: when dog drank from 


your utensil wash it seven times. 
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3. Hadith Maruf : 

Literal meaning :known, famous. 

Technical meaning :is Hadith narrated from pious and trustworthy narrator and 
contradicts narration of weak narrator, opposed to munkar. 


4. Hadith Muttafaqun aliah : 

Literal meaning :agreed upon. 


Technical meaning :a Hadith accepted and narrated by Imam Bukhari and Imam 
Muslim in their respective collections. 

Example: 


jl£ bt & 4JI Ju* ,>**-^1 o* ^4? £>?l c>i- ikM TO 

<b\ j yLj C^L uUi jlj if [>£■ fuu# r,.a f cju JU ( T ‘jt_s' ^Jji 

a^"3 jLLLJ Ii[ 4JI j>A> olAj ir? <ij44 >*3 

0 aL* ilJi <JjjLj Lis "3 4 *loi 


Ka‘b Ibn Malik reported: whenever Rasul-Allah ^ became pleased, his 
face turned shinning, so that his face become as it were a bit of the moon, and we 
were familiar with that. 194 


We have discussed above in detail how the Ahadith were compiled, 
collected, preserved and practically put in the shape of books in which we find 
them now. The present collections in the six authentic books (Sihah Sittah ) are no 
doubt correct and can be unhesitatingly taken as authentic, the most authentic 
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books on Ahadith according to Imam Ibn Taimiyyah are the Sahih of Imam 
Bukhari and Imam Muslim, there place is next to the Qur’an from a religious point 
of view and as such they command universal respect. 

It is true that though Muhammad Rasul-Allah Amoved in an historical age, all his 
Ahadith were not recorded in black and white during his life time. Nevertheless 
these Ahadith were faithfully kept in repositories of memories which formed the 
chief historical back ground for recording Ahadith of Muhammad Rasul-Allah^. 
Muhammad Rasul-Allah’s 4 ^ pious life being a (‘ u “‘ a,# >**'). 







Ye have indeed in the Rasul-Allah^a beautiful pattern [of conduct] for 
any one whose hope is in Allah and the Final Day, and who engages much in the 
praise of Allah, (al Ahzab 33:21) [excellent example to follow] for mankind all his 
doings and actions which occurred during his hayat tayyibah were recorded, and 
nothing small or great, public or private escaped the careful and vigilant notice of 
his Companions. Questions may arise that, it is impossible for man to know all the 
sayings a nd d oings o f M uhammad R asul-Allah .The a ctivities o f Muhammad 
Rasul-Allah ^ might have been broad and many sided, and public sermons 
delivered in presence of the public or host of Companions might have been kept in 
memory, but it is rather impossible in cases when he live and moved in his family! 
Firstly one has to keep this in mind that (****■ •>“') does not mean example for 
public affairs only what it meant is complete and comprehensive character which 
was always under Divine guidance and which has to be followed in public as well 
as in private or individual matters, that’s why •>**') of Muhammad^ was 
preserved so minutely. Secondly he had several wives all of whom were lodged in 
his house by Divine wisdom for observation of his deeds in his private life. 




0-2 


2 lt - ? u K? ^ 0J~^ 



1 ^--._ >■ 1 a - M 


And recite what is rehearsed to you in your homes, of the Signs of Allah 
and His hikmah : for Allah understands the finest mysteries and is well-acquainted 
[with them], (al Ahzab 33:34) 
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and they faithfully transmitted them to the public for guidance. His servant, Anas 
who served him for nearly ten (10) years, his daughter Fatimah, his wives ‘A’isha, 
Maimunah Umm Salma, Hafsa, Zainab and others were the depositaries of 
Ahadith concerning domestic life, and thus hundreds of Ahadith were narrated by 
them. Thirdly preservation of Ahadith was greatly assured by the fact that 
Muhammad Rasul-Allah^ had a band of devoted followers and adherents from 
the beginning of his Nubuwah upto his demise particularly Ashab ahl Sufah who 
devoted their whole lives for Hadith learning who not only sacrificed their lives, 
properties, hearth and home, for the propagation of Islam. So great was their 
devotion, fidelity, respect, love and attachment for Muhammad Rasul- 
Allah ^ that they held his life dearer to them than their own lives and there was 
nothing which they could not do for t he p reservation of his sayings and deeds. 
Thus it is no wondered therefore that the sayings and doings of Muhammad Rasul- 
Allah^P were preserved by his Companions and followed in their practical life 
without any doubt or question. These were the chief causes that we find every 
thing of Muhammad Rasul-Allah’s ^sayings and deeds recorded either in their 
minds depository or on tangible something. 

The Ahadith came down from Companions of Muhammad Rasul-Allah ^ to 
their successors ( tab 'in) and for them to their successors (taba ‘ tab ‘in) who had 
them recorded in books. 

In the selection of sahih Ahadith muhaddithun established certain methods 
in order to gather the authentic Ahadith from vast treasure of Ahadith then 
existing. We have mentioned earlier some conditions and rules adopted by the 
muhaddithun which shows how particular, laborious, sincere and strict were they 
in taking the Ahadith as authentic. Muhaddithun approached the subject in various 
ways and it developed into a system of complete science. The narrators had certain 
qualifications which were known to public. Anybody and everybody did not 
collect Ahadith; and if they collected, they would not be heard on account of their 
character not being established. In addition to this muhaddithun, were at pains to 
ascertain, whether the narrator had conveyed the sense of what he had heard from 
the actual words of Muhammad Rasul-Allah .Only in the case of a person who 
is proved to have been known for his piety, knowledge and retentive memory 
narrations were accepted. 

According to Imam Ibn Taimiyyah ‘llm jarah wal tad'il (science of 
scrutiny o f t he r eporters o f A hadith) b ecame s ource o f p reservation o f r eligion, 
some a mong t he I slamic s cholars a re n arrators o f A hadith a nd some h ave d eep 
understanding of Ahadith and darayat (knowledge of Ahadith particularly its 
texts), some have committed Ahadith to their memory and some have 
specialization in its meaning. 195 
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In this way, they felt the necessity of knowing the biographies of the 
narrators, and thus there grew the science of Asma al Rijal (comprehensive 
biographies o f n arrators) i t i s s aid that the 1 ives o f nearly 1 9, 00, 000 narrators 
have been put in black and white by experts of ‘Ilm Asm al Rijal. 

Muhaddithun also made a distinction between Ahadith relating to matters 
of faith and jurisprudence and other Ahadith relating to persuasion for good deeds, 
history and biography. With regard to the former, they were more strict Imam Ibn 
Taimiyyah quoted Imam Ahmad Ibn Hanbal. 

When we narrate from Muhammad Rasul-Allah ^ about, what 
is lawful or prohibited we are strict about the chain of 
transmission and in the criticism of narrators, but when we relate 
reports on the merits of people and about targhib wa tarhib 
(persuasion and prohibition) we are lenient about transmission 
and overlook the defects of the narrators . 196 

Imam Ibn Taimiyyah says that if it is proved that Hadith is not maudu ‘ but 
weak only it is permissible to narrate and to act on this Hadith he says: as every 
person knows that, business is always profitable than he come to know that 
business gives huge profit, if this is true he will get this huge benefit and if this 
(information) is false it will not harm him any way (even then he will get what is 
due benefit from it). 197 

About ‘Ilm al sanad Imam Ibn Taimiyyah said it is distinctive feature of 
Ummat-i-Muhammadi that they introduced ‘Ilm al sanad which became stairs for 
understanding and differentiating between sahih (authentic) and saqim (poor), 
established and baseless narrations, ‘Ilm al sanad and ‘Ilm al riwayat is Allah’s 
favour unto Ummat-i-Muhammadi, ahl al Kitab (Jews and Christians) were 
deprived of this favour and some misguided sects too are deprived of this 
favour. 198 
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CHAPTER 3 


IMAM IBN TAIMIYYAH’S ERA AND THOUGHT 


Taqiyy al Din Abu al ‘Abbas Ahmad also known as Hafiz Ibn Taimiyyah. 
Genealogical tree: Hafiz Taqiyy al Din Abu al ‘Abbas Ahmad Ibn Shahab al Din 
Abu al Muhasin ‘Abd al Halim Ibn Mujjadad al Din Abu al Barkat ‘Abd al Salam 
Ibn Abu Muhammad ‘Abd Allah Ibn Abu al Qasim al Khadir Ibn al Khadir Ibn 
‘Aliyy Ibn ‘Abd Allah 1 . 

Imam Ibn Taimiyyah’s dynasty became famous after the name of 
Taimiyyah. Ibn Khalkan has narrated the basis of its nomenclature on the authority 
of Ibn al Mustawaffi that Imam Ibn Taimiyyah’s great grandfather Abu al Qasim 
al Khadir’s elder son Fakhr al Din Muhammad al Khatib (d.604 A.H) passed 
through a village namely ‘Arbal’ while going to perform hajj. Ibn al Mustawaffi 
met him, and asked him about the basis of Taimiyyah nomenclature. He replied 
that his maternal grand father performed the hajj at that time his grand mother was 
expecting child. When he arrived at ‘Taimah’, small village in the desert of 
‘Tabuk’ he saw a beautiful girl coming out of the camp. When he returned to his 
country after performing hajj , glad tiding of birth of girl was conveyed to him, and 
when that girl was presented to him he saw she had a resemblance with the girl 
whom he had seen in ‘Taimah’ so he spontaneously shouted ya! Taimiyyah: Ya! 
Taimiyyah! And later on this girl achieved so fame that all her children became 
famous by the name of Taimiyyah . 

While narrating this incident Ibn Khalkan has expressed the doubt that if it 
is imputed to ‘Taimiyyah’ then syntactically it should have been ‘Taimawiyah 3 . 
Hafiz Ibn Rajab has quoted on account of Muhammad Ibn al Najar, who was one 
of the famous disciples of Fakhr al Din Muhammad al Khatib, that the name of 
Abu al Qasim al Khadir’s grand mother was Taimiyyah, She was pious, well 
learned and intelligent and used to deliver sermon 4 . 

Imam Ibn Taimiyyah’s famous disciple Hafiz Ibn Kathir (d.774 A.H) has 
supported this narration in his book Ikhtisar al ‘Ulum al Hadith, in which he has 
mentioned that name of one of Imam Ibn Taimiyyah’s great grandmother was 
Taimiyyah. 5 . 
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Imam Ibn Taimiyyah’s Ancestors and Family 

Abu al Qasim al khadir Ibn Muhammad Ibn al Khadir Ibn Aliyy Ibh ‘Abd Allah alias Ibn Taimiyyah 


Abu Muhammad 4 Abd Allah 


Mujadad al Din Abu al Barkat ‘Abd al Salam 
( 590-652 A.H) 


tiab al Dir 


Married to Shahafb al Din 
SatalMun‘im Abu al Muhasin Sat al Dar 

Fatima Abd al Halim 

bint ‘Abd al Rahman (second husband) 

(-716 A.H) ( 627-682 A.H) 


‘Abd al ‘Aziz 


‘Abd al Latif 


Qasim Badr al Din 
(Her son from first husband) 


Abu Muhammad Abd al Aziz 
(664-736 A.H) 


Married to 


Fakhr al Din Abu ‘Abd Allah Muhammad al Khatib 
( 542-621 A.H) 


Umm-i-Badrah Abu Muhammad Abu Muhammad ‘Abd al Halim 
(-652 A.H) Saif al Din ( 573-603 A.H) 

‘Abd al Ghani 
( 518-639 A.H) 


Muhammad Abd al Latif Abu al Qasim Aliyy 


Abu al Faraj 
Fakhr al Din 
(619-701 A.H) Abd al Qahir 
(611-671 A.H) 


Umm-i-Khalaf 
Zain al Nisa 

Jawariah ‘Abd al Ahad 

(630-712 A.H) ‘Abd al Rahman 
(-701 A.H) 


‘Aliyy 


Amin al Din Ibrahim 


Sharf al Din Zain al Din Taqiyy al Din Abu al ‘Abbas Ahmad Amin al Din ‘Abd al Muhsin 

(666-727 A.H) 

| ‘Abd al Rahman Ibn Taimiyyah (- 720 A. H) 

I ( 663-747 A.H) (661-728 A.H) 

Zainab 
(- 799 A.H) 


Muhammad Nasir al Din 
(757 - 837 A.H) 



Birth and Emigration 

Imam Ibn Taimiyyah was bom on 10 th of Rabi‘ al Awwal, 661 A.H in 
Harran, Harran has been the cradle of philosophy and philosophers. Sabin creed 
was propagated here and before the emergence of Islam. Sabin sect progressed and 
advanced at large extent in Harran. 

Upto the age of six (6) years, Imam Ibn Taimiyyah stayed in his own 
country and it was the beginning of his seventh year Tatar began to loot the city of 
Harran, whole city got afflicted by the massacre, everyone ran here and there to 
save his oneslife and honour. Some afflicted and victimized members of 
Taimiyyah family went to Damascus. After cordoning the area Tartar men were 
looting and plundering the city, every person was under attack of Tatar men. There 
was hardly any place unaffected. Not only the city but outgoing roads too were 
unsafe even then this reputed and well read family continued their journey to 
Damascus during nights. Being a family of scholars and jurists their important 
asset was their books. It was not question of the safety of their lives only but for 
them more precious was their library. By the grace of Almighty Allah after fatigue 
and hardship Taimiyyah family came out of the danger of Tartar enemies. 6 

With Allah’s grace and assistance whole family arrived at Damascus safely. 
Where they felt sigh of relief and satisfaction. Seven year old Imam Ibn 
Taimiyyah used to listen sensational and baffling events, and he has been viewing 
the bloodiest fables by himself. He knew how his family living the life of comfort 
and satisfaction, wondered for safety. This horrible journey left unforgettable 
impact on his mind as he was eyewitness to Tartar’s barbarism, the emotions of 
contempt and hatred for Tartars grew in his heart like a stiff rock which moulds 
his nature in such a way that he resisted barbarity of unjust rulers and found 
himself always ready to fight Tartars. 

Though Tartars had embraced Islam at that time and had begin to live like 
other Muslims, but barbarism and cruelty had became their habit. Imam Ibn 
Taimiyyah was knowing well that transgression and oppression is mingled in their 
temper. Therefore till they did not abstain from their mischievous actions and 
repent whole heartedly, the only way to make them subservient is to fight them 7 

Imam Ibn Taimiyyah’s father and ancestral legacy 

When Imam Ibn Taimiyyah’s family settled in Damascus after the 
migration from their country, and commenced to live in peace and harmony. Imam 
Ibn Taimiyyah’s esteemed father ‘ Abd al Halim Shahab al Din became famous for 
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his piety and knowledge, he was appointed teacher in reputed Central Educational 
Institution of Damascus, thus people used to learn Islamic sciences from him and 
very soon he was appointed teacher in Dar al ‘Ulum al Sakriyah. 

Pedigree of Imam’s mother 

All the historians seem to be silent about the pedigree of Imam Ibn 
Taimiyyah’s mother; they do not impute her to any dynasty or clan. Our 
conception reaches to some extent of believing that his mother, too was not Arab 
bom. She lived up to the period of fame of her son; she used to encourage him 
providing the instruments and tools of jihad on the occasion of jihad. During the 
periods of woes and worries in Egypt, Imam Ibn Taimiyyah used to console and 
solace his respected mother by writing letters to her 8 . 

Imam Ibn Taimiyyah’s childhood and education 

Imam Ibn Taimiyyah’s whole family has been the possessors of retentive 
memory and art of lecturing. Every member of this family had devoted himself to 
the acquirement of knowledge and sublimity, it was because of this family 
tradition that, Imam Ibn Taimiyyah in his very childhood showed interest in 
learning and before the achievement of adolescence he committed the Qur’an to 
his memory and made recitation of the Qur’an his habit, he did not even gave up 
this habit in the confinement of prison and approximately he accomplished the 
recitation of the Qur’an there eighty (80) times. After committing the Qur’an to his 
memory he devoted himself for Hadith learning besides this he also learned basic 
principles of philology and Islamic jurisprudence 9 . 

Imam Ibn Taimiyyah possessed three such qualities, impact of which later 
bore a lot to his life. These qualities are as under: 

a) He had no interest in games in his childhood; he always avoided company 
of such friends who were interested in playing. He always used to engage himself 
in learning. 

b) He learned a lot from mutual conversations and discussions he committed 
to his memory lot of Islamic sciences. 

c) He was intelligent and possessed retentive memory, his approach was 
always straight forward, he proved to be sagacious and discern. 10 

It is known by various narrations that before reaching to Damascus he had 
started his education in Harran according to the family tradition. He has quoted a 
Hadith, heard in 666 A.H when Imam Ibn Taimiyyah was just five years of age, in 
his booklet Arba‘un Hadith. Soon after he reached Damascus he resumed his 
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education in a systematic manner. In the 7 th century there was no dearth of 
seminaries and scholars in Damascus. Everywhere the scholars of various Islamic 
sciences were available. There were two reputed institutes of Hanbali school of 
thought in Damascus, one was situated in vicinity of Qassa‘in namely Dar al 
Hadith al Sakariyah, Imam Ibn Taimiyyah’s father ‘Abd al Halim was Shaikh al 
Hadith of this institution, another seminary was Madrasat al Hanbliyah which was 
located in Safahqasiyun Damascus, this seminary was also known as Madrasah 
Abi ‘Umar because famous Hanbali scholar Shaikh Abu ‘Umar Muhammad Ibn 
Quddama Maqdasi had laid the foundation of this seminary in 598 A.H. Imam Ibn 
Taimiyyah used to learned knowledge from the teachers of both these seminaries. 

Sharp and retentive memory 

Imam Ibn Taimiyyah had miraculous memory. Stories of his retentive 
memory are famous. He used to memories number of passages just by reading 
them once only. Since he had a special interest in art of Hadith he committed to 
his memory large number of Ahadith books. It is because of his retentive memory 
he wrote various booklets exclusively on the basis of his memory. Hallmark of his 
works is that he frequently quoted the Qur’an and the Ahadith in it. 

Hafiz Ibn ‘Abd al Hadi has cited a narration in his book al'Uqud al 
Durriyyah, he mentions that, once a scholar came to Damascus from Halb, where 
he had heard about the retentive memory of Imam Ibn Taimiyyah, so he become 
curious to see him, he went to the shop of a tailor and asked him whereabouts of 
Imam Ibn Taimiyyah, tailor replied, the time of seminary is over, he will soon pass 
by this way, Imam Ibn Taimiyyah was child at that time, when he passed by the 
way, tailor while intimating towards Imam Ibn Taimiyyah said he is the boy you 
were looking for, scholar called him and asked him something about his education. 
Imam Ibn Taimiyyah was holding tablet in his hands, scholar asked him to clean 
this tablet, then he made him to write about eleven or twelve Ahadith and asked 
him to recite them Imam Ibn Taimiyyah had a profound look at his tablet and 
handed over it to him and recited all these Ahadith without a single mistake, 
scholar was astonished by this miraculous memory. He again tested his memory 
by dictating some narrations of Ahadith and asked him to recite them without 
reading them from his tablet Imam Ibn Taimiyyah read them once only and 
accordingly recite them, scholar was surprised over this, and said if this boy lives, 
definitely he will achieve high status as he had extraordinary memory which I 
have not seen anywhere 11 . 

More baffling event than this has been narrated by Imam Abu al Muzafar 
Yusuf Ibn Muhammad Ibn Mas‘ud al Sarmavi al Damshaqi (d.774 A.H) in his 
book Imali under the topic memory and remembrance. 
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Among the unique and matchless memorizers of our era was 
Abu al ‘Abbas Ahmad Ibn ‘Abd al Halim Imam Ibn Taimiyyah 
whenever he use to study a book he got it preserved in his 
memory, and he can quote then number of pages from this book 
without looking into it. 

Most surprising and wonderful event which was narrated to me 
by his friends is that once Shaikh ‘Abd al Halim desired to visit a 
garden with his children. Imam Ibn Taimiyyah was a kid at that 
time; his father asked him to come along with them but in spite 
of insist he refused to go, out of compulsion, he had to leave him 
at h ome a nd w ent t o g arden w ith h is o ther c hildren. W hen h e 
returned in the evening, he told Imam Ibn Taimiyyah we enjoyed 
our visit to garden very much but how sad you did not came with 
us. Imam Ibn Taimiyyah while intimating towards the book he 
was holding, said how could have I memorize this book had I 
been with you? ‘Abd al Halim was surprised over this reply from 
his son and asked him did you memorize entire book? He replied 
yes. Shaikh ‘Abd al Halim took the book from him and asked 
him to recite it. He recited whole book. Shaikh ‘Abd al Halim’s 
joy knew no bounds and he embraced his son advised him! Do 
not relate this thing to anybody otherwise you shall come under 
the influence of evil eye 12 . 

Teachers of Hadith 

Imam I bn T aimiyyah had u tmost i nterest i n H adith learning. B esides t he 
contemporary sciences, he used to leant Ahadith by reciting them before his 
teachers and had deliberations over Ahadith with his teachers. Hafiz Ibn ‘Abd al 
Hadi has written that the number of Imam Ibn Taimiyyah’s teachers of Hadith is 
more than two hundred (200). We have compiled a brief list of his teachers of 
Hadith from his booklet ‘Arba ‘un Hadith with every Hadith, he has mentioned the 
date of listening Hadith, also. It also helps to know about his education period. He 
used to be present in service of his teachers from 662 A.H to 684 A.H. It is 
noteworthy to mention here that his teachers of Hadith comprise some women 
also. Imam Ibn Taimiyyah heard these Ahadith from his teachers when he was 
twenty (20) or twenty two (22) years of age. 

—Shaikh Zain al Din Abu al ‘Abbas Ahmad Ibn ‘Abd al Da’im Ibn Nu‘ama Ibn 
Ahmad Ibn Muhammad Ibn Ibrahim Ibn Ahmad Ibn Bakir Nablasi Maqdasi was 
bom in 575 A.H. He traveled to various countries for the sake of knowledge and 
got specialization in 7/m al Hadith. He died in 668 A.H, and is buried in the 
graveyard of Qasiyun Damascus. It is manifested from the narrations that after 
arriving at Damascus. Imam Ibn Taimiyyah as a benediction learned Ahadith from 
him. In 667 A.H he learned Hadith booklet Juz Ibn ‘Arfah from him. 
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——Chief justice Shams al Din Abu Muhammad ‘Abd Allah Ibn Shaikh Sharf al 
Din Muhammad Ibn After Ibn Hasan Ibn ‘Atta Ibn Jubair Ibn Jabir Ibn Wahaib al 
Adhri‘al Hanfi was bom in 598 A.H. He got specialization in Hanfi jurisprudence. 
He w orked a s deputy to S haffi c hief j ustice f or s ome t ime. When j udges f rom 
four schools of thought were recruited in Egypt, Shams al Din was appointed as 
first chief justice of Hanfi school of thought, he was famous for his piety and 
outspokenness. He died in 673 A.H and was buried in the valley of Qasiyun. Imam 
Ibn Taimiyyah heard Hadith from him in 667 A.H. 

—Chief justice Shams al Din Abu Muhammad ‘Abd al Rahman Ibn Shaikh Abu 
‘Umar Ibn Muhammad Ibn Ahmad Ibn Muhammad Ibn Qudama Maqdasi Hanbali 
was bom in 596 A.H. He was first chief justice of Hanbali school of thought in 
Damascus, but after some time he resigned from this post and decided to be 
teacher, he was pious and virtuous. He died in 683 A.H. Imam Ibn Taimiyyah 
heard Hadith from him in 667 A.H at Qasiyun. 

——Mujjadad al Din Abu ‘Abd Allah Muhammad Ibn Isma'il Ibn ‘Uthman Ibn al 
Muzafar Ibn Habat Allah Ibn ‘Asakir al Damshaqi was bom in 587 A.H. he died 
in 669 A.H. Imam Ibn Taimiyyah heard Hadith from him in 667 A.H. 

-Abu Muhammad ‘Abd al Wasi‘ Abu Bakr Ibn Muhammad Ibn Abi Bakr ‘Abd 

al Was‘ al Harwi was bom in 594 A.H and died in 673 A.H. Imam Ibn Taimiyyah 
narrated Hadith from him which he heard from him in 668 A.H, he also read Ibn 
Ishaq’s book al Ghazi from him. 

-Kamal al Din Abu Zakaria Yahya Ibn Mansur Ibn Abi al Fateh Ibn Raf Ibn 

‘Aliyy Ibn al Sairfi al Harani.Imam Ibn Taimiyyah heard Hadith from him in 668 
A.H. 

-Jamal al Din Abu al Farj ‘Abd al Rahman Ibn Sulaiman Ibn Syid Ibn 

Sulaiman al Baghdadi was bom in 585 A.H in Harran and died in 670 in 
Damascus. Imam Ibn Taimiyyah heard Hadith from him in 668 A.H. 

-Zain al Din Abu Bakr Muhammad Ibn Abi Tahir Isma‘il Ibn ‘Abd Allah Ibn 

‘Abd a 1 M uhsin a 11 nmati w as b om i n 6 09 A .H a nd d ied i n 6 84 A.H i n C airo. 
Imam Ibn Taimiyyah heard Hadith from him in 668 A.H. 

-Jamal al Din Abu Hamid Muhammad Ibn ‘Aliyy Ibn Mahmud Ibn Ahmad Ibn 

‘Aliyy Ibn al Sabuni was bom in 604 A.H and died in 680 A.H. Imam Ibn 
Taimiyyah heard Hadith from him in 668 A.H. 

-Kamal al Din Abu Nasr ‘Abd al ‘Aziz Ibn ‘Abd al Muni‘m Ibn al Khadir Ibn 

Shabal Ibn ‘Abd al Harthi was bom in 585 A.H. and died in 680 A.H. Imam 
Ibn Taimiyyah heard Hadith from him in 669 A.H. 

-Taqiyy al Din Abu Muhammad Isma'il Ibn Ibrahim Ibn Abi al Yasir al 

Tanukhi was bom in 589 A.H and died in 672 A.H. Imam Ibn Taimiyyah heard 
Hadith from him in 669 A.H. 
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-Saif al Din Abu Zakaria Yahya Ibn ‘Abd al Rahman Ibn Najm Ibn ‘Abd al 

Wahab al Hanbli was bom in 592 A.H and died in 672 A.H. Imam Ibn Taimiyyah 
heard Hadith from him in 669 A.H. 

-Zain al Din Abu al ‘Abbas al Moumil Ibn Muhammad Ibn ‘Aliyy Ibn 

Muhammad Ibn ‘Aliyy Ibn Mansur al Maumil al Basi was bom in 603 A.H and 
died in 677 A.H. Imam Ibn Taimiyyah heard Hadith from him in 669 A.H. 

-Rashid al Din Abu ‘Abd Allah Muhammad Ibn Abu Bakr Muhammad Ibn 

Muhammad Sulaiman al ‘Amiri died in 682 A.H. Imam Ibn Taimiyyah has 
narrated Ahadith which he heard from him in 669 A.H and 677 A.H. 

-Kamal al Din Abu Ishaq Ibrahim Ibn Ahmad Ibn Isma‘il Ibn Faras al Tamimi 

al Sa‘d was bom in 596 A.H and died in 676 A.H. Imam Ibn Taimiyyah heard 
Hadith from him in 674 A.H. 

-Sharf al Din Abu ‘Abd Allah Muhammad Ibn ‘Abd al Mu‘nim Ibn ‘Umar Ibn 

‘Abd Allah Ibn ‘Aziz Ibn ‘Abd al Qawas al Tai‘ was bom in 601 A.H and died in 
683 A.H. Imam Ibn Taimiyyah heard Hadith from him in 675 A.H. 

-Abu ‘Abd A llah Muhammad I bn B adr Ibn M uhammad I bn B i‘esh al J azri 

died in 675 A.H. Imam Ibn Taimiyyah heard Hadith from him in the same month. 

-Zain al Din Abu Ishaq Ibrahim Ibn Ahmad Ibn Abi al Faraj Ibn Abi Zahir Ibn 

Muhammad Ibn Nasr alias Babn al Sadid al Ansari al Hanfi died in 677 A.H at 
the age of seventy three (73) Imam Ibn Taimiyyah heard Hadith from him in 675 
A.H. 

-Zain al Din Abu al ‘Abbas Ahmad Ibn Abi al Khair Slama Ibn Ibrahim Ibn 

Salama Ibn al Hadad al Damshaqi was bom in 609 A.H and died in 678 A.H. 
Imam Ibn Taimiyyah heard Hadith from him in 675 A.H. 

-‘Amad al Din Abu Muhammad ‘Abd al Rahman Ibn Abi al Sa’r Ibn al Samad 

Ibn al Sa‘ig al Ansari died in 679 A.H. Imam Ibn Taimiyyah heard Hadith from 
him in 676 A.H. 

-Amin al Din Abu Muhammad al Qasim Ibn Abi Bakr Ibn Qasim Ibn 

Ghanimat al Arbali was bom in 595 A.H and died in 680 A.H. Imam Ibn 
Taimiyyah heard Hadith from him in 677 A.H. 

-Abu Bakr Ibn ‘Umar Ibn Yunus al Muzi al Hanfi was bom in 593 A.H and 

died in 680 A.H. Imam Ibn Taimiyyah heard Hadith from him in 677 A.H. 

-Chief justice Nafis al Din Abu al Qasim Habt Allah Ibn Muhammad Ibn 

‘Aliyy Ibn Jarir al Harthi al Shafi‘i died in 680 A.H at the age of seventy three 
(73). Imam Ibn Taimiyyah heard Hadith from him in 679 A.H. 

-Shams al Din Abu al Ghana 1 im al Muslim Ibn Muhammad Ibn Muslim Makki 

Ibn Khalaf Ibn Ghailan al Qaisi al Damshaqi was bom in 594 A.H and died in 680 
A.H he was buried in Qaisyun. Imam Ibn Taimiyyah heard Hadith from him in 
680 A.H. 
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-Shaikh Burhan al Din Abu Ishaq Ibrahim Ibn Shaikh Safi al Din Abu al Fida 

Isma‘il Ibn Ibrahim Ibn Yahya Ibn ‘Alwi Ibn Husain Ibn Radi al Azji al Qarshi al 
Hanfi was bom in 599 A.H and died in 681 A.H. Imam Ibn Taimiyyah heard 
Hadith from him in 680 A.H. 

-Shaikh Najib al Din Abu al Marhaf al Maqdad Ibn Abi al Qasim Habat Allah 

Ibn al Maqdud Ibn ‘Aliyy al Qaisi was bom in 600 A.H and died in 681 A.H. 

-Kamal al Din Abu Muhammad ‘Abd al Rahim al Mulk Ibn Yusuf Ibn Qudama 

al Maqdasi was bom in 598 A.H and died in 680 A.H. Imam Ibn Taimiyyah heard 
Hadith from him in 680 A.H. 

-Shaikh Najm al Din Abu al ‘Izz Yusuf Ibn Yaqub Ibn Muhammad Ibn ‘Aliyy 

al Majawir al Shaibani was bom in 601 A.H and died in 690 A.H. Imam Ibn 
Taimiyyah heard Hadith in 680 A.H. 

-Jamal al Din Ahmad Ibn Abi Bakr Ibn Sulaiman al Waiz al Hamwi was bom 

in 600 A.H and died in 687 A.H. Imam Ibn Taimiyyah had heard Hadith from him 
in 680 A.H. 

-Fakhr al Din Abu al Hasan ‘Aliyy Ibn Ahmad Ibn ‘Abd al Wahid al Maqdasi 

al Hanbli alias Babu al Najar was bom in 596 A.H and died in 690 A.H. Imam Ibn 
Taimiyyah had heard Hadith from him in 681 A.H. 

-Abu Yahya Isma‘il Ibn Abi ‘Abd Allah Ibn Hamad Ibn ‘Abd al Karim al 

Asqalani was bom in 5 99 A.H and died in 6 82 A.H. Imam Ibn Taimiyyah had 
heard Hadith from him in 681 A.H. 

-Shaikh ‘Aliyy Ibn Mahmud Ibn Shahab was bom in 595 A.H and died in 680 

A.H. 

-Shams al Din Abu al Faraj ‘Abd al Rahman Ibn Ahmad Ibn ‘Abd al Mulk 

Ibn ‘Uthman Ibn Abu Allah Sa‘d al Maqdasi was bom in 606 A.H and died in 689 
A.H. 

-Shams al Din ‘Abd al Rahman al Maqdasi was bom in 607 A.H and died in 

688 A.H. 

-Umm al Khair bint al Arab bint Yahya Ibn Qaimaz Ibn ‘Abd Allah al Tajih al 

Kindiyah was bom in 599 A.H and died in 684 A.H. Imam Ibn Taimiyyah had 
heard Hadith from her in 685 A.H. 

-Umm al ‘Arab Fatimah bint Abi al Qasim ‘Aliyy Ibn Abi Muhammad al 

Qasim Ibn Abi al Qasim ‘Aliyy Ibn al Hasan Ibn Habat Allah Ibn ‘Abd Allah Ibn 
al Husain Ibn ‘Asakir was bom in 598 A.H and died in 683 A.H. Imam Ibn 
Taimiyyah had heard Hadith from her in 681 A.H. 

.Abu Muhammad ‘Abd al Rahman Ibn Ahmad Ibn ‘Abbas al Faqusi died in 

682 A.H at the age of 75 years. 

-Shams al Din Abu ‘Abd Allah Muhammad Ibn Muhammad Ibn ‘Abbas Ibn 

Abi Jafwan al Ansari al Damashqi died in 682 A.H. 
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-Shaikh Shams al Din Abu ‘Abd Allah Muhammad Ibn ‘Amir Ibn Abi Bakr al 

Ghasuli al Hanbli died in 684 A.H at the age of 80 years. 

-Muhiyy al Din Abu Hafas ‘Umar Ibn Muhammad Ibn ‘Abd Allah Ibn 

Muhammad Ibn Abi ‘Asrun Tamimi was bom in 599 A.H and died in 683 A.H. 
Imam Ibn Taimiyyah had heard Hadith from him in the same year. 

-Sat al Dar bint Mujadd al Din Imam Ibn Taimiyyah (paternal aunt of Imam 

Ibn Taimiyyah). Imam Ibn Taimiyyah read Baniyasi’s one part from her in 683 
A.H. 

-Abu al ‘Abbas Ahmad Ibn Shaiban Ibn Taqhlab Ibn Hadarat al Shaibani was 

bom in 599 A.H and died in 685 A.H. Imam Ibn Taimiyyah had heard Hadith 
from him in 684 A.H. 

-al Shaikh al Saduq al Amin Sham al Din Abu Ghalib al Muzafar Ibn ‘Abd al 

Samad Ibn Khalil al Ansari died in 688 at the age of eighty two (82) years. 

-Umm Muhammad Zainab bint Ahmad Ibn ‘Umar Ibn Kamil al Muqdasiah 

was bom in 601 A.H and died in 687 A.H. Imam Ibn Taimiyyah had heard Hadith 
from her in 684 13 . 

Other teachers 

Besides these teachers, Imam Ibn Taimiyyah heard Ahadith from various 
muhaddithun whose names are not known to us. He read various Hadithbooks 
from different teachers and had deliberations with them over these Hadith books. 
It is because of this extraordinary specialization in 7/m al Hadith it was said about 
Imam Ibn Taimiyyah: 


The Hadith which is not known to Ibn Taimiyyah is not a Hadith. 14 

Shaikh Sulaiman Ibn ‘Abd al Qawi was considered as an authority on 
Arabic literature at that time. Imam Ibn Taimiyyah read most of literary books 
from him. Imam Ibn Taimiyyah read books on jurisprudence and principles of 
jurisprudence from his esteemed father Shahab al Din ‘Abd al Halim Ibn 
Taimiyyah. He also studied principles of jurisprudence and fiqh from Shaikh 
Shams al Din Ibn Abi ‘Umar and Shaikh Zain al Din Ibn al Manja. 

Encyclopaedia of Knowledge 

Though, Imam Ibn Taimiyyah had read various books on Arabic literature, 
etymology, syntax, rhetorical devices, commentary, jurisprudence, Hadith 
theology, philosophy, m athematics, geometry, logic from d ifferent teachers. But 
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he solved most of these books by self study and contemplation. He solved 
Sabviah’s book by himself. There was no book available at that time which he got 
but did not read it. This regular study of every branch of knowledge opened new 
ways of contemplation to him. He began to examine every branch of Islamic 
knowledge on the criteria of the Qur’an and the Hadith. He extracted new jewels 
of knowledge from the life history of Muhammad Rasul-Allahwhich gave him 
edge over his contemporary scholars. Since he had already sharpness in 
temperament therefore, he used to discuss difficult and ambiguous issues with his 
friends with enthusiasm and some times he made them dumb by his arguments and 
evidences, his retentive memory was most important asset for him. When their 
doubt and suspicion were not becoming clear by mere study of books he used to 
satisfy them b y g iving references from the Quranic v erses and the A hadith. He 
was frequently praying before Allah O! Teacher of Ibrahim! Bestow upon me 
understanding. With every passing day his thrust for knowledge was increasing, 
and in his last phase of life he exclusively devoted himself for studying. It was 
because of Imam Ibn Taimiayyah some ancient books which were eating dust at 
that time saw light of the day his contemporary scholars were totally ignorant and 
unaware about these books thus, he invited their attention towards these forgotten 
books, when we read extracts of these books in Imam Ibn Taimiyyah’s books it 
surprises us how and from where Imam Ibn Taimiyyah got these ancient books. 
He, by his vast knowledge, became library in itself. Chief Justice Taqiyy al Din 
Ibn Daqiq was once asked about Imam Ibn Taimiyyah’s vast knowledge, he 
replied I have met a person; every kind of knowledge is before his two eyes. Abu 
Hayan Andlusi, because of his encyclopedic knowledge, called him Imam Mahdi 


and wrote encomium about him, here are some verses of this encomium: 
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When we came to Taqiyy al Din we came to know that he lonely calls to 
Allah without any error. 

His face glistens with the glow [ nur ] of the brow of those people who had 
been in company of Noblest Creature [Muhammad Rasul-Allah^]. This glow out 
weighs the luminosity of the moon. 
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He is the greatest scholar who made the time to put on the cloak of 
scholarship. He is like that ocean whose surges toss away the pearls. 

Imam Ibn Taimiyyah stood for our law [Shari 'ah] as if the leader of Taym 
tribe [i.e. Muhammad Rasul-Allah^ ] stood when the tribe of Mudr flouted. 

He surfaced the truth [al haqq] when its marks where washed out and 
extinguished the sparks of evil when there was sparkling. 

We were discussing about that scholar who was to come; and so you are 
that Imam to whom we were waiting for. 15 

Pleasure for poetry 

Allah had not created Imam Ibn Taimiyyah for the poetry but as a reformist 
and revivalist. He had devoted whole of his life for the welfare and betterment of 
Muslim ummah. Although he had poetic instincts too in his nature but he did not 
utilize this endowment. However whenever any person asked him question in 
poetic style he too replied in the same poetic fashion. Once he was asked about the 
issue of predestination in poetic style he gave answer in a long poem. His 
Companions narrate that when he commenced to write the answer of these 
couplets, it was thought in the beginning that he is writing reply in prose, but their 
astonishment knew no bounds when they came to know that he was writing 
answer to these couplets in poetry. It can be guessed that he could have written 
these couplet and verses in the same flow and lucidity with which he used to write 
prose. 

He used to recite following couplets in prison; every verse of it denotes his 
humility and humbleness. 
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I am impoverished near the Rabb of creations and necessitous in all 
situations. 

I tyrannize my sole and my essence oppresses me. If there is an advantage 
for us it comes from Him. 

Neither can I benefit my self and nor can I pull away the adverse from my 

being. 

I have no Rabb except Him who can make provisions for me and there is no 
intercessor for me when I am scrambled by my evils. 

But by our most compassionate Creator’s permission my Rabb is to 
intercede for me as is given in the verses [of the Qur’an]. 

I can not be the owner of any thing without His will and there is no one 
associated to Him who can fulfill my needs. 

As the masters and the rulers have the helpers there is no one to help Allah 
to whom I can help. 

Need is my unending, indispensable and personal quality as Self- 
Sufficiency is the Eternal attribute of Allah. 

This is the state of all creatures. All the people are his servants and will 
surrender their will to Him. 

So the person who calls upon others except Him for his purposes is 
ignorant, oppressor, polytheist and arrogant. 

All praises of the universe, which have been done so far and which will be 
uttered in future, be to Him. 

The salah be upon Muhammad Rasul-Allah ^ who is the noblest among all 
created and to be created. 

I am rumbling beggar I am rumbling beggar my father and forefathers too 
were rumbling beggars. 16 

Imam Ibn Taimiyyah’s Era 

Imam Ibn Taimiyyah’s era was by every aspect full of disturbances and 
events. Politically, socially, morally, scientifically and religiously this was very 
important period. In order to understand the reformist struggle and scientific and 
revivalist temperament of Imam Ibn Taimiyyah, it is necessary to analyze the 


♦ 

j&A ^5 » 1. m M fit 


203 



environment of that period in detail in which he was brought up and where he 
performed his revivalist and reformatic work. 

When Imam Ibn Taimiyyah kept his step in the age of maturity, he was in 
strange mental dilemma because whatever he read about Islam as is evident by its 
teachings, that Islam is a radiant light but there was darkness and chaos 
everywhere. Conflicts and confusion was order of the day, Muslims where at their 
lowest ebb, sectarianism and groupies were common among them, they were 
living in total disgrace. Being an outstanding scholar of history, Imam was very 
much disturbed by the conditions of Muslims, peace, justice and harmony among 
the Muslims which were important components of Muslim societies, were not 
their, consultative nature of government was no more there which results rulers 
had not cordial relations with their subjects, injustice, tyranny and oppression was 
common, people at the helm of affairs were oppressing their subordinates by every 
means. People were living under threat, their life, property and honour nothing 
was safe, chaos and conflict had damaged Muslim society deeply in nut shell, we 
can call Imam Ibn Taimiyyah’s era an era of chaos, confusion and disturbance 
where people were accustomed of mischief and dissension, there was ideological 
stagnation as well as moral degradation in the society. We will discuss this here in 
brief. 

Political situation 

In e very p art of the world, the c ondition o f Muslims was that they were 
divided into small kingdoms and were at war always, instead of love and harmony 
they were always eager to harm each other, and unjust rulers were persecuting 
their subjects regularly. World reputed Muslim historian Ibn Athir writes about 
these political crises: 

Islam and Muslims had to confront such calamities and 
catastrophes no nation or community had ever confronted in 
history. Primary cause of these calamities was Tatars who were 
approaching towards the city from the east who were involved in 
such activities whosoever heard about them got shocked. 

Another concern was of Christians they were proceeding towards 
Syria from west side and were doing their best to occupy Egypt, 
they had already erected their flag on Egyptian borders, they 
would have occupied the whole Egypt, had Allah not been 
merciful and Muslims had failed to resist them . 17 

These are words of reputed and world famous historian Ibn Athir, who was 
alive during this later massacre. He comments that whosoever witnessed these 
events knows that Islam and Muslims were under assault from three different 
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directions. Tatars attacked them from east, Christians were approaching towards 
them from west side and most disastrous aspect of this situation was mutual 
conflict of Muslims, different Muslim rulers and sects were at war to each other, it 
was this internal chaos and war like situation which ultimately invited foreign 
aggressors, another negative force was of dhimi who were working for foreign 
enemies, there was another so called Muslim sect who used to offer salah towards 
Ka‘ba, but they were doing espionage for Tatars. Let us examine all these foes of 
Muslims here in brief: 

First were those Christians who had been fighting with Muslims since 5 th 

th 

century A.H and it continued till 11 century A.H. Similar political crises were 
there in east and west. 

Basically, before the era of Muslims from ancient times Persia and Greece 
had been fighting with each other when Rome took over as dominant power the 
series of war began between Rome and Persia, some times former got upper hand 
and some times latter. When Islam spread and Muslims started Jihad everything 
changed and Muslims took over the leadership of east. Romans fought with their 
full might but got defeated, thus Muslims occupied Syria and Egypt and hoisted 
flag of justice and peace in these countries. During the Ummawi and ‘ Abbasi rule 
Muslims completely demolished the power and strength of Romans. 

But soon this phase of military successes came to an end. Muslim state was 
divided into small states, the period of decline and degeneration of Muslim ummah 
commenced and this process of division and decline reached at its peak since 
anathema of nation states concept got introduced in the Muslim ummah in 19 th 
century. Muslims began to fight with each other which always have paved way for 
dissension and dispersion. This disturbance among the Muslims, gave opportunity 
to Christians to unite their might against Muslims thus, they started to fulfill their 
evil designs it was ripe time for them to attack Muslim states but they failed to 
achieve their goal as a new Muslim government ‘Saljokia’ came into power. These 
Saljok’s emerged from the plains of Turkistan and embraced Islam and within no 
time take over government of Khurasan. They also got moral support from 
‘Abbasi rulers, this support gave further flip to their movement, they snatched 
Egypt, Syria and Palestine from Fatimi rulers and occupied Kochan which was 
ruled by then Romans, they also broke Byzantine kingdom into pieces. Byzantine 
Empire now began to concern over Constantinople; they were of the opinion that 
if Saljok’s will move towards it nobody can stop them from occupying 
Constantinople. 
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Causes of Crusade wars 


There was no way for the Christians but to seek help and assistance from 
their Latin brethren i.e. Rome, France and Europe, Latin’s availed this opportunity 
as they were looking for it for long period, there primary objective was to take 
control of Church in Constantinople and to occupy Bait al Muqadas because of its 
importance as a first cradle of Christianity. First battle with Christians took place 
when Peter inspired his people to take control of holy city Bait al Muqaddas, he 
motivated people in far flung areas for this battle which he considered of religious 
nature and obligatory for the Christians, he was the man who actually created the 
atmosphere for this first crusade battle. Latin government was already looking for 
an opportunity to crush Muslims, in medieval areas of Spain and White Sea, it had 
been constantly intriguing. Ibn Athir writes about this situation: 

Christians started their attacks on Muslim states in 478 A.H, 
during this phase Latin’s defeated Muslims in Spam and Toledo, 
they occupied Sisly inland in 484 A.H and marched towards 
African states and occupied many cities there, and in 490 A.H 
they attacked Syria. 18 

Dhimi Christians 

Among these terrible and dreadful battles which Muslims fought with 
Christians there was an another issue pertaining to dhimis, a good number of them 
were living in Palestine, who were working as guardians of sacred land and for 
them it was an honour to look after these sacred lands. Although they were not 
working as spies for their Christian brethren but their hearts were inclined towards 
them, they used to express their concern about their Christian brethren, whenever 
Christians defeated Muslims they were delighted on these occasions and failed to 
conceal their joy. Some among them were so biased that they were ready to 
tolerate the ill treatment of their Christian brothers in comparison to Muslims. 
Their inclination towards fellow Christians is understood thus it was necessary for 
Muslim rulers to take precautionary measures. On certain occasions they were 
kept away from battle fields lest they would help their brethren or convey them 
secrets. It was not political war at all, both sides had religious inspiration. Thus it 
was necessary to take precautionary measures regards dhimi’s every Christian was 
considered enemy by Muslims and every Muslim was enemy for Christians. In 
this circumstance Imam Ibn Taimiyyah’s opinion to fix specific symbols for 
dhimis was based on great expediency. In a war like situation it was must to make 
such ana rrangement f or C hristians b y giving t hem a ny s pecific s ymbol sot hat 
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they can be identified where ever they go, and Muslim can run their affairs 
secretly. 

Assault of Tatars 

Imam Ibn Taimiyyah was eyewitness to these crusade wars, the 
destructions it left was horrible. Soon after these wars started, about Tatar 
aggression, Ibn Athir writes: 

I ignored to write about Tatar massacres for many years how is it 
possible for anyone to write about massacre of Muslims, no 
human being can dare to listen about these massacres, how better 
it would have been if my mother would have not given me birth, 
but some of my friends compelled me to write down these 
horrible events, to not to write these events would have not been 
beneficial even thus, I took pen to write down these events. 

These horrible incidents and drastic catastrophes vanished the 
days and nights, history failed to give such an example, although 
Tatars attacked everyone everywhere but Muslims became their 
main target, it would not be exaggeration to say that neither 
history right from the Adam had witnessed such horrible events 
nor m ankind w ill ever w itness s uch b arbanc e vents till d ooms 
day. Tatars were not forgiving anybody; they would cut off 
bellies of women and would not spare even infants in wombs. 

Flames of their barbarism reached the sky wherever they go they 
destroy everything which came before them. 

All the historians are unanimous that Alexander had conquered 
the major part of the world but he too lacked swiftness as Tatars 
had. It took him ten years to occupy the major part of the world, 
but these Tatars destroyed number of well developed cities in 
days and occupied them by oppression and suppression. They 
spread such a terror and scare all over that, people living in such 
areas where Tatars did not reached too were afraid of them, they 
too were living under fear and threat. 

Their religious condition was that, they were worshiping sun. 

They u sed to p rostrate a t sun r ising, n othing w as u nlawful f or 
them, they used to eat every type of meat, flesh of dog and swine 
was their common meal. They did not believe in married life and 
matrimonial. One woman used to live as a wife of several men 19 . 

Conditions of Muslim States at the time of Imam Ibn Taimiyyah 

Imam Ibn Taimiyyah saw that Egypt was safe place for Muslims. All the 
measures for their protection and safety were intact there. He noticed that rulers, 
their ministers and officials have devoted them, selves for the betterment of the 
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state and subjects. If there ministers committed anything wrong or injustice with 
Imam Ibn Taimiyyah he always forgave them because of their sincere services to 
the state and common people, another reason for this attitude was because Egypt 
was most powerful Muslim state at that time. Enemies of Islam were afraid of 
Egyptian government. In Imam Ibn Taimiyyah’s era atmosphere was absolutely 
political particularly Egypt and Syria was political battle field it was period of 
political instability. And Only Syrian and Egyptian governments were 
independent, all other Muslim States were under their patronage and their was no 
law except the ordinances of rulers. There was no question of consultative type of 
government in these small states government officials were obeying orders from 
dominions just as stooges, government servants were working according to wish 
and will of rulers, their was no accountability, people were worried about this 
despotic system of government. Word of king was law of the land; nobody had 
courage to disobey king’s order. This was the situation which Imam Ibn 
Taimiyyah was watching. 

Different Sects in Imam Ibn Taimiyyah’s Era 

There were many sectarian groups in Imam Ibn Taimiyyah’s period; he 
confronted them in one way or the other. We will discuss some main groups here 
briefly: 


Shi‘i 

Of all Muslim sectarian groups, Shi‘i sect is most ancient, its history begins 
right from the period of ‘Uthman but some historians are of the opinion that, the 
basis of this sect had been laid soon after the demise of Muhammad Rasul- 
Allah^.One group among the Muslims was considering ‘Aliyy genuine and 
deserving successor of Rasul-Allahit is also said that one person namely ‘Abd 
Allah Ibn Saba was pioneer of this creed. One thing is evident from the history of 
this sect that by nature it was a political sect which with the passage of time 
adopted religious colour. Two things are important as for as their basic principles 
are concerned a) imamah is the basic pillar of Islam, moreover every Rasul is 
bound to appoint his successor it is obligatory duty of Rasul b) ‘Aliyy was most 
competent and deserving successor of Rasul-Allah^, he was the most 
distinguished of the Companions. 

Zaidiyah 

Among the Shi‘i sect one group is Zaidiyah, their primary opinion about 
khilafah is that it should not be personal but virtual. They are the followers of Zaid 
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Ibn ‘Aliyy Zain al ‘Abidin, according to them whosoever possess qualities of 
imamah, It is lawful to take oath of allegiance to him. They also made some 
qualities obligatory for imamah : 

a) The person should be only of Fatimi race. 

b) Piety. 

c) Knowledge and good character. 

d) Generous and munificent. 

e) He should made claim for his khilafah and should invite people to his imamah. 

Kesaniyah 

This group among the Shi‘i sect believed that after the martyrdom of 
Husain, imamah was the right of Muhammad Ibn Hanafiyah, his step brother. It 
was t heir b elief t hat I mam i s i nfallible, moreover M uhammad I bn H anafiyah is 
alive and he had confined himself in a mountain. This group also believes in 
metempsychosis, that is transmigration of soul, this belief is very common among 
the Aryans. 

Ithna ‘Ashriyah 

They believe that after the martyrdom of Husain, his son ‘Aliyy Zain al 
‘Abidin got the imamah he was succeeded by his son in imamah they believe in 
twelve a ’imah: 

1. ‘Aliyy. 

2. Hasan. 

3. Husain. 

4. Zain al ‘Abidin. 

5. Muhammad Baqir. 

6. Ja‘far Sadiq. 

7. Musa Kazim. 

8. ‘Aliyy Rada. 

9. Muhammad Taqiyy. 

10. ‘Aliyy Naqiyy 

11. Hasan‘Askari. 

12. Muhammad [Imam Mahdi], 

Muhammad [Imam Mahdi] was twelfth Imam according to Ithna ‘Ashriyah 
sect who are existing even today is of the opinion that Imam Muhammad is alive 
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but he is hidden, there is a difference of opinion among them when Imam 
Muhammad became invisible some say he was of four (4) years age when he went 
for hide and some say he was then eight (8) years of age, there are difference also 
about his status, some of Shi‘i people believe that he had all those qualities which 
are necessary for imamah in his childhood thus, he is a perfect Imam however 
some claim that he was not Imam but a scholar. 

Isma‘iliyah 

Imam Ibn Taimiyyah had a serious disagreement with this sect and he spent 
lot o f t ime i n d iscussions a nd d ebates w ith them, h e u sed e very thing, h is p en, 
tongue and even sword to defeat this sect. Isma‘liyah group is attributed to Isma‘il 
Ibn Ja‘far they believe that after Imam Ja‘far Sadiq imamah was taken by his son 
Isma'il, this group is in agreement with Ithna ‘Ashriyah as for as imamah of first 
six Imams are concerned their disagreement starts on the issue of seventh 
successor of imamah Ithna ‘Ashriyah are of the opinion that legal heir of Ja‘far 
Sadiq for imamah was Musa Kazim not Isma‘il. 

Batniyah 

This sect was heretical one Imam Ibn Taimiyyah fought with them 
throughout his life although this group was living with Muslims but they had 
strong ties with Tatars and Christians, height of their heresy was that they were 
capturing M uslims and hand over them to enemies, it was because of their evil 
intentions and designs downfall of Baghdad took place their conspiracies with 
enemies paved the way for destruction of Khilafah Islamia. 11 was treachery of 
Shi‘i hatni minister who invited Tatars to destroy Bagdad Khilafah and its 
ministers were assassinated; Baghdad became slaughter house during these Tatar 
attacks. This sect is known as Batini or Batinyah sect, there are many narrations 
why this sect was named Batiniyah. As their Imam was in hiding that is why the 
were called Batiniyah, another saying is that as they believe that Shari‘ah have 
two aspects explicit and implicit and masses are following only explicit aspect of 
the Shari'ah. It is because of this myth they interpret the words and verses of the 
Qur’an by strange and unique elucidations. They call these strange elucidations as 
implicit aspect of Shari‘ah. According to them it is only Imam who knows hidden 
aspect of these implicit teachings of Shari'ah. Mostly their practices are based on 
‘Taqiyah’ Subterfuge, they always conceal their ideas and plans, and made them 
public only when they feel favourable atmosphere thus it is because of their 
hidden agenda and practice this sect is called Batiniyah sect... 
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Hakmiyah 

According to their ideologies and views if we can not call them infidels at 
leas it is established truth that their fundamental teachings are not in accordance 
with the teachings of the Qur’an and the Hadith. When their ideas adopt extreme 
posture they crossed bindings of Shania’s, they claim Halul, slighting of Divine 
soul in their Imam. The founder of this sect was one Fatimi Khalifah, Hakim Ibn 
‘ Amar Allah he claimed himself as transmigrated soul of Allah and ordered people 
to worship him. 

This H akim Ibn ‘ Amar A llah d ied i n a s tate o f h iding, a ccording to o ne 
narration his death was not natural but he was assassinated by some of his 
relatives, but his followers denied his death and believe that Hakim is alive and 
have taken hiding, He shall come some day. It is this group which was named by 
Imam Ibn Taimiyyah as Hakimiyah. 

Nusairiyah 

Besides Hakimiyah group, another group, though they were not calling 
themselves as Isma‘ilies, but they were not different from them as for as their 
opposition to common and unanimous teachings of Islam are concerned. 
Nusairiyah group was existing during the era of Imam Ibn Taimiyyah, commonly 
not known as IsmaTies but their ideas and other views regarding religion were 
extracted from extremist teachings of Isma‘ili sect. 

According to this sect ahl al Bayt (members of Muhammad Rasul- 
Allah’s^ family) possessed complete knowledge and their belief 

was that ‘Aliyy is either Allah or at least equal to Allah, they too were of the 
opinion as Batiniyah used to believe that Shari'ah had two aspects i.e. explicit and 
implicit. Imam Ibn Taimiyyah fought with them because Imam Ibn Taimiyyah was 
not considering them as Muslims; they did not have any inclination towards Islam. 

Hashashin 

This extremist group demolished the very fabric of Islamic ethics and went 
far away from its spiritual aspect. They inspire the enemies of Islam to oppose the 
established Muslim government and ignited the fire of hat redness among the 
Muslims which results revolt and rebellion broke out in Baghdad, riots and 
conflicts took place in Persia, Khurasan and Qazwain. Due to military might of 
Mahmud Zangi and Salah al Din Ayubi they went in hiding, during Imam Ibn 
Taimiyyah when Tatars were defeated they again went to hilly areas so that they 
can propagate their creed from these safe zones but due to rigorous efforts of 
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Imam Ibn Taimiyyah they gave up their resistance, came out of their hilly dens 
and embraced Islam. 20 

Now we will narrate some other sects with whom orthodox Muslims had 
differences pertaining to their belief. But they were not only famous during the 
period of Imam Ibn Taimiyyah but had great influence over people too. Imam Ibn 
Taimiyyah fought with them on the basis of reason and logic. We will give brief 
account of three groups about whom we have read in Imam Ibn Taimiyyah’s 
books. 

Jahimiyah or Jabriyah 

Issue of compulsion and free will emerged during the early phase of 
Umayyah rule but very soon it progressed in such a way that it became a creed and 
during the last days of Umayyah rule, this creed got its peak by Kitab al Minat wal 
Amal there are two letters written by Ibn ‘Abbas and Hasan Basri which not only 
indicate the existence of this sect but also makes it clear that, man earns his own 
deeds, it is also evident that man is accountable for his actions before Allah thus, it 

is true that Allah is ‘creator’ of everything including the deeds and actions 

of human being but at the same time man possess ability of earning (). 

According to one narration, Jabriyah school of thought was founded by a 
Jew, another narration tells us that, the first person who propagated this Jabriyah 

creed was Ja‘d Ibn Darham, man who presented the concept of <>*“■) ‘the 
Qur’an is creation’, which he borrowed from a Syrian Jew, this sect takes their 
denomination from {jabr), which signifies ‘necessity or compulsion’ because they 
hold man to be necessarily and inevitably constrained to act by force of Allah’s 
eternal and immutable decree. They will not allow men to said either to let, or to 
have any power at all, either operative or acquiring, asserting man can do nothing, 
but produces all his actions by necessity, having neither power, nor will, nor 
choice, any more than an inanimate agent. This sect got its momentum when 
Jaham Ibn Sufwan took its leadership that’s why this sect is called Jahimiyah also. 
According to him rewarding and punishing are also the effects of necessity; and 
the same he say of the imposing of commands. This was the doctrine of 
Jahimiyah’s, that Paradise and Hell will vanish or be annihilated, after those who 
are destined thereto respectively shall have entered them, and at last there will 
exist nothing but Allah, supposing those verses of the Qur’an which declare that 
the inhabitants of Paradise and of Hell shall remain therein for ever, to be 
hyperbolical only, and intended for corroboration, and not to be denote an eternal 
duration in reality. According to this sect Imam is only the name of cognizance, 
and the meaning of kufr (heresy) is mere ignorance and foolishness, Divine 
knowledge and Divine speech both are hadis (created) i.e. they will have to get 


212 



annihilated. Allah is neither thing nor alive, according to them Allah can not be 
described or attributed with such ‘attributes’ which are created. Nor one 

can see Allah in paradise and that, the Qur’an is created, lot of people were 
influenced by these views and even some scholars used to have similar views 
about the deed and actions of man. 

Large group of orthodox scholars refuted these views and resisted their 
influence, another group who had almost similar beliefs as of Jahimiyah’s but their 
approach and mode was different, historians named them Asha‘riyah. 21 

In addition to this, other group of scholars was famous by the name of 
Mu‘tazillah their views were wholly against the views of Jahimiyah sect, their 
main creed was of free will of man. 

Mu‘tazillah 

This sect was founded by Wasil Ibn ‘Ata, who separated from his teacher 
Hasan al Basri, the following are their chief tenets, a) They entirely rejected all 
eternal attributes of Allah, to avoid the distinctions of persons made by the 
Christians, saying that eternity is the proper or formal attribute of his essence; that 
Allah knows by this essence, and not by His Knowledge; and the same they affirm 
of His other attributes. Hence this sect is also named Mu‘atazillah, from their 
divesting Allah of His attributes; for they went so far as to say, that to affirm these 
attributes on the same thing as to make more eternal than one, and that the unity of 
Allah is inconsistent with such an opinion. This was the true doctrine of Wasil, 
who declared that whoever asserted an eternal attribute asserted there were two 
Allahs. b) They believe the word of Allah to have been created in subjects, and to 
consist of letters and sound; copies thereof being written in books, to express or 
imitate the original. During the reigns of the ‘Abbasi Khulfah’ al Mamun, al 
Mu‘tasim and al Wasiq (A.H 198-228) at Baghdad this creed was in high favour, 
common people in general and scholars in particular were forced to adopt this 
creed, Imam Ahmad Ibn Hanbal lead the resistance to this creed for which he was 
regularly persecuted by the rulers, c) They also go farther, and affirm that 
whatever w as c reated in s ubjects i s a Iso a n accident, a nd 1 iable top erish. T hey 
deny absolute predestination, holding that Allah is not author or creator or creator 
of evil, but of good only; and that man is free agent; which is the opinion of the 
Qadriyah sect, it is said that pioneer of this opinion was Ghailan Damshaqi, he 
used to propagate this view during the reign of ‘Umar Ibn ‘Abd al ‘Aziz ultimately 
he was assassinated by Hisham Ibn ‘Abd al Mulk, according to some historian it 
was basically religious sect called Qadriayah d) they hold that if a Muslim be 
guilty of a grievous sin, he is neither Muslim nor ) ‘infidel’ he becomes 
‘transgressor’ which is in-between state of kufr and Islam, but he will not enter 
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into paradise, as he has recited kalima he is Muslim but not Mumin. e) They deny 
seeing of Allah in paradise by the corporeal eye, and reject all comparisons or 
similitude applied to Allah. 22 

Isha‘ra 

During the reign of Mutwakil Mu‘tazillah sect lost patronage of rulers 
which results there opponents became dominant over them all scholars who have 
differences with them joined hands to counter them, in the beginning of fourth 4 th 
century A.H great personality emerged on the scene namely Abu al Hasan al 
Ash‘ari. 

In the beginning Abu al Hasan al Ash‘ari was Mu‘atazilli and when he gave 
up Mu‘atazillah creed, great change occurred in his views also, he found himself 
close to orthodox Islamic scholars and muhaddithun, which can be assessed from 
the following views: 

a) Islamic beliefs can be derived only from the Qur’an and the Hadith. 

b) Those verses which present the resemblance (explicitly pertaining to 
Allah should be relied upon nass, only e.g. According to him Allah has face not as 
of human beings have, he has hands too but not as human beings have. 

c) Beliefs can be proved by Ahadith also, he publicly announced all such 
beliefs which have been proved by khabr-i-ahad are reliable. 23 

Ibn Taimiyyah and Tasawwuf 

It seems Imam Ibn Taimiyyah’s era was full of difference and dissensions, 
mostly people in their beliefs and practices used to emulate their scholars, this era 
was important as some saints (sufi ’s) claimed to have introduced new concepts in 
the mysticism, but they were not new, either they were views of ancient 
philosophers with different mode of expression or some philosophical teachings of 
non Semitic religions. In nutshell Imam Ibn Taimiyyah confronted three major sufi 
concepts they were: 

a) Wahdat al wajud. 

b) Asqat al wasa’it '.sufi’s claim that whose heart is exclusively 
attached t o A llah, hen eeds n ot t o w orship because o bedience a nd 
disobedience is meaningless for him. 

c) Dupings of sufi’s which had become important component of 
tasawuf at that time. 
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During the period of Imam Ibn Taimiyyah all these concepts were 
intermingled, denial of world had become famous creed, people used to accept and 
practice Greek philosophy as it were Divine Shari'ah sufi concept of 
transmigration was very common among the people. Besides it, pantheism too was 
on its high favour, everything was included in tasawuf, in 5 th and 6 th century A.H 
these concepts were emerging rapidly and they reached at their climax in 7 th and 
8 th century A.H, this was an era of Imam Ibn Taimiyyah who fought with these 
groups with full might. 

In addition to this, there was no harmonization among the various sufi sects, 
some were influenced by platonic mysticism and some were publicly saying that 
Allah can transmigrate into human body and some of them experiencing 
pantheism; concept of wilayah (sainthood) was emerging as substitute of Nubuwah 
or more important than that. 

Purity of Sufis 

Sufis say that purity in our maslak (school of thought) is meaningless, 
because purity is result of impurity and impurity is psychological condition which 
is part of human essence, therefore how it is possible to bring a psychological 
condition in contrast to its essence, to purity from very essence is its absolute 
denial, when very essence is not there who will worship and to whom. As there is 
nothing but Allah, It is proof of our argument that, our concept of tahara 
(purification) is unthinkable, thus in our worship our ears and eyes should become 
haqq, further everything, and every action should become haqq 24 

Some famous and emphatic concepts in Sufism 

In the world of sufism, due to these different concepts everyone made his 
own group on the basis of their principles. The first school of thought who 
appeared in this era was of platonic mystics. However, some of them believed in 
transmigration and pantheism, some of them were confined to the above 
mentioned limits. 

Second group was propagating halul exclusively, their primary view was 
that, essence of Allah is transmigrating into human body, the pioneer of this creed 
was Mansur Hallaj, following couplets can clarify their creed unambiguously: 



Glorified is He exposed to nasut [physical universe] his bondman lahut, 
and then came into the shape of those who eats and drinks. Even His creatures saw 
Him publicly. 

Third famous school of sufism was of wahdat al wajud, whose basic creed 
is that, there is nothing but Allah; more than one figures which we see are not the 
figures of various existences but the manifestations of only one existence. 

Although Ibn ‘Arabi was not pioneer of this creed as common people 
believe, ancient Hindu religious books particularly Vedas are full of panthetic 
teachings, but Ibn ‘Arbi gave it new soul and body and presented it in a Islamic 
cloak, according to Ibn ‘Arbi everything in this universe is manifestation of Allah, 
nothing exists sans Allah, here are some verses about this creed: 

*■ 
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O! He who is the creator of everything in Him, You are the centre of Your 
creation, Your creations disappears by mingling with You, You are small possess 
the capacity of being vast. 24 

In the period of Imam Ibn Taimiyyah the sufis had got full prestige and 
respect, governors of Egypt had constructed shrines for these sufis, estates were 
granted to them rulers fixed scholarships to them, to their requirements and other 
needs, expenses of their kitchen where hundreds of people used to take their meals 
too were beard by the rulers. Imam Ibn Taimiyyah was not against the concept of 
tasawuf and tazkiyah, derived from the Qur’an and the Sunnah, Imam Ibn 
Taimiyyah was resisting and refuting un-Islamic influences crept into these 
concepts. The virtuous Imam Ibn Taimiyyah was himself a wali kamil great sufi, 
he had allegiance with Qadiriyah sufi order, he had used words like al Shaikh al 
kamil, syedi for great wali of Islamic history Shaikh ‘Abd al Qadir al Jilani, he 

himself had written about ( -**■") ‘purification of heart’ in his books. 

The Polytheistic beliefs and customs in Imam Ibn Taimiyyah’s Era 

The intimacy of non-Muslims and non-Arabs and influence of Isma‘ili and 
Batni sects in addition to this, due to preaching of some misguided sufis , in Imam 
Ibn Taimiyyah’s era people used to have polytheistic thoughts and beliefs. 
Regarding their religious leaders people were having exaggerated and polytheistic 
attitudes. They used to have same thinking and expectations from their scholars 
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and saints as Jews and Christians used to have about ‘Uzair and ‘Issa. Whatever 
was happening at graveyards was clear proof of this situation. Invocations at 
graveyards particularly at the graves of saints was very common, mosques and 
shrines were constructed on these graves, people used to organize yearly festivals 
in these shrines. People used to visit these shrines, offer their donations and alms, 
there prostrate towards graves, sacrifice their animals, in short polytheism with 
various manifestations was common in the era of Imam Ibn Taimiyyah. We will 
narrate below some extracts from Imam Ibn Taimiyyah’s books which throws 
light on these conditions. 

A lot of people have given dead person the status of Allah and 
have given attendants of these shrines or graves status of Rasul- 
Allah^P, they seek help from these dead saints for their day to 
day m atters, and they consider them, as they can remove their 
difficulties. They consider their saints as lawgivers, what they 
prescribe lawful is lawful for them and what they prescribe 
unlawful becomes unlawful for them, practically they have 
discharged Allah form his divinity and Muhammad Rasul- 
Allah^ form his Nubuwah , mostly what is happening on these 
shrines and tombs is that, whenever any neo-Muslim a follower 
of saint visits there they seek help from dead saints to get rid of 
suppression of rulers or for any other need, attendant of tombs or 
shrine used to go inside and after sometime comes out and 
assures this help seeker well I have told your problem to saint he 
had conveyed it to Muhammad Rasul-Allah^he had conveyed 
it to Allah and Allah had sent his Rasul-Allah^ to ruler: that he 
should not oppress so and so person. Is not this religion of 
polytheists and Christians? Even Christian and polytheist can not 
tolerate this stupidity hence can not be deceived by this 
nonsense. The way, in which these attendants are minting money 
and accepting offerings, it is practical manifestation of this 
Quranic verse . 26 
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O ye who believe! There are indeed many among the priests and anchorites, 
who in falsehood devour the substance of men and hinder (them) from the Way of 
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Allah. And there are those who bury gold and silver and spend it not in the Way of 
Allah: announce unto them a most grievous penalty.(al Taubah 9:34) 

Tomb worship 

Among these ignorant persons, some used to offer salah in 
direction o f t he t omb, t hey r equest d ead s aints to forgive t heir 
sins and have blessings on them. Some people used to offer 
salah while facing the tomb and keeping their back towards the 
Ka‘ba, they claim that tomb is qibla for particular persons while 
Ka‘ba is qibla for general masses. This is practice of that person 
who are prominent among them and are famous for their 
worship, they are known for their piety and simplicity, when any 
disciple wants to repent before them they prescribe him to spent 
forty (40) days, at Shaikh’s grave just as polytheists used to sit 
before their idols. Among these tombs worshippers some used to 
have tenderness and humility while sitting before the grave they 
feel tranquility of heart while worshipping the tombs, which they 
never feel in the mosques Allah Almighty says in His book. 27 

Fearlessness to Allah and fear of buried Saints 


Their belief and involvement with these graves are so deep that, normally 
they openly commit sins everywhere, when they see dome or spire of the shrine 
they used to say to each other, be aware! Do you not look at this dome! they have 
fear of these buried saints but they do not have any respect and regard for Allah 
who is the creator of heavens and earth, by whose order moon decreases and 
increases. Whosoever debates with them they terrify their opponents with 
grandeur and power of those respected saints just as polytheists terrified Ibrahim, 
Allah Almighty says: 28 
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How should I fear [the beings] ye associate with Allah, when ye fear not to 
give partners to Allah without any warrant having been given to you? Which of 
[us] two parties hath more right to security? [Tell me] if ye know. It is those who 
believe and confuse not their beliefs with wrong, that are [truly] in security, for 
they are on right] guidance. That was the reasoning about Us, which We gave to 
Ibrahim [to use] against his people: We raise whom We will, degree after degree: 
for thy Rabb is full of wisdom and knowledge, (al An‘am 6:81-83) 

Vilification to Allah’s Signs 

These tomb worshippers used to jest with the unity of Allah and the 
worship of Allah alone, they consider their saints as their intercessors, they respect 
and obey them without trying to know whether their orders and commands are 
permissible or unlawful in Islamic Shari‘ah. Some of them even contempt Ka‘ba 
and pilgrims, their belief is that the privilege of seeing ones Shaikh is supreme 
than hajj to Ka‘ba. Some of them did not care for salah and had no respect for 
mosques, their belief is that the blessings of Shaikh is supreme it i s evident by 
their song: 

• 

< Jju*u » 

• 

Come let’s desert the mosque and establish the wine shop in it and after 
breaking down the pulpit to make musical instrument of it we shall tear the Qur’an 
into pieces to make the flute with it and pull out the beard of judge to make chord 
of guitar form it. 29 

Divinity of Nobles 

Many ignorant and polytheists have this belief that world is running by 
Anbiya ’ and saints, they are creators of many things including food, they solve 
problems of mankind, at least it can not be a belief of true Muslim. Christians too 
have similar beliefs only about ‘Isa because they believe in transmigration. They 
do not have such beliefs even with Ibrahim and Musa, although they are ignorant 
people? 0 

Lot of people believe that the shrine of any noble person which is situated 
in any town or city, it is due to its blessings people of this town or city or getting 
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livelihood, these tombs always save them from enemies thus, cities remained safe 
because of these tombs and shrines. The person with whom they have the faith, it 
is said regarding him that so and so is the protector of such and such place, like 
Syida Nafisah is protector of Egypt and Cairo, so and so person is the protector of 
Damascus etc so and so is guardian of Baghdad it is their firm faith that, it is 
because of the blessings of these noble persons cities and towns remained safe 
from calamities. 

Situation of these people is that, when enemies were marching towards 
Damascus instead of resistance to enemies, these tomb worshippers proceeded to 
different tombs and graveyards to seek help from buried nobles, and they were 
optimistic that, these buried nobles will come to their rescue. 
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O! who are afraid of Tatar - come under the protection of Tatar 

Get the protection from Abi'Umar’s grave - He will save you from calamity. 31 

It is obvious from the above mentioned excerpts that in the 7 ,h and 8 th 
century A.H in spite of powerful Islamic empires, jurists and muhaddithun and 
number of Islamic centers, people were involved in heretical ideologies and un- 
Islamic practices. It was general situation, even some scholars too were uncertain 
and confused about these ideologies and practices, it is evident from their books 
that their minds too were not cleared about these things, as one must have after 
studying the Qur’an and Hadith. Imam Ibn Taimiyyah’s contemporary scholars 
Shaikh ‘Aliyy Ibn Yaqub al Bakri and al Akhnai’s books are witness to this 
confusion and ambiguity. Imam Ibn Taimiyyah wrote two books against their 
ideologies from which we quoted some excerpts above. 

Importance of Sunnah in Imam Ibn Taimiyyah’s Era 

There was no problem for the Sahabah to solve their day to day matters 
whether mundane or religious during the life time of Muhammad Rasul- 
Allah^ .People used to come to Rasul-Allah and inquire about their problems and 
Rasul-Allah ^ used to answer them either on the basis of wahi jalli (the Qur’an) 
or wahi khafi (the Ahadith) these Fatawa of Rasul-Allah are available in 
Ahadith books, Hafiz Ibn al Qayyim has narrated more than thousand (1000) such 
Fatawa in his Flam al Muwaqqi'in’. After the demise of Muhammad Rasul- 
Allah^P ,the noble Companions used to reconcile their problems through the Book 
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of Allah and Sunnah of Rasul-Allah and when they did not find any thing from 
these primary sources then they used to consult well learned Companions among 
them, like Abu Bakr, ‘Umar, ‘Aliyy Zaid Ibn Thabit, Mu‘adh Ibn Jabal,‘Abd 
Allah Ibn ‘Abbas, ‘Abd Allah IbnMas‘ud etc they too derive their conclusions 
from the Qur’an and the Sunnah, Companions used to solve their collective 
matters by consultation. From here two secondary sources of Shari‘ah emerge i.e., 
ijma' and qiyas. 

After Muhammad Rasul-Allah^/Umar and his successors had appointed 
judges and mufti’s for different provinces so that they can teach the Qur’an and the 
Sunnah to people, and settle their day to day affairs according to Shari‘ah. 
Companions used to convey the fellow Muslims what they had learned from 
Rasul-Allah^, they used to give references from the actions and sayings of 
Muhammad Rasul-Allah^, different Companions had specialization in different 
branches of Islamic knowledge, Zaid Ibn Thabit was expert on laws of inheritance, 
Mu‘adh Ibn Jabal had an authority over jurisprudence, Ubai Ibn Ka‘b was expert 
of Qur’an recitation etc. ‘Umar Ibn Khatab while addressing people in Jabia once 
said that, any one want to inquire about the laws of inheritance should consult 
Zaid Ibn Thabit and one who wants to know anything about Islamic law let him 
consult Mu‘adh Ibn Jabal, and whosoever needs any financial help should come to 
me. 32 

The result of this was that, any person who had specialization of any branch 
of knowledge, questions were asked to him regarding that particular branch of 
knowledge. Among the Companions who had given the fatawa their number are 
little more than 130. Hafiz Ibn al Qayyim has collected their names in his famous 
book I ‘lam al Muwaqqi ‘in ’. A mong a 111 hese C ompanions, w ho g ave/ atawa in 
abundance are seven, ‘Umar, ‘Aliyy, ‘Abd Allah Ibn Mas‘ud, ‘A‘isha, Zaid Ibn 
Thabit, ‘Abd Allah Ibn ‘Abbas and ‘Abd Allah Ibn ‘Umar. Then among these 
seven Companions four Companions spread teachings of Islam in different 
provinces they were Zaid Ibn Thabit and ‘Abd Allah Ibn ‘Umar who made 
Madinah centre of learning during the period of khulfai’ Rashidin, ‘Abd Allah Ibn 
‘Abbas made his seat in Makkah thus, people used to learn the Qur’an and the 
Sunnah f rom h im, ‘ Abd A llah I bn Mas‘ud made ‘ Iraq a s h is h ome t hus p eople 
there learned Islamic teachings from him. 

The period of Tab in 

During the period of tab‘in in Madinah, Makkah, Basra, Kufah Syria, 
Egypt, Yamama, Yemen, Khurasan etc everywhere a good number of scholars and 
jurists were present. Among which Sa‘id Ibn al Musaib, ‘Arwah Ibn Zubair, 
Qasim Ibn Muhammad Khaijah Ibn Zaid, Sulaiman Ibn Yasar ‘Ubaid Allah Ibn 
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‘Abd Allah ‘Utbah Ibn Mas‘ud, Aban Ibn ‘Uthman, Salim, Nafi‘,‘Atta Ibn Ribah, 
Ta’us Ibn Kaisan, Mujahid Ibn Jubair, ‘Amr Ibn Dinar, ‘Abd al Mulk Ibn ‘Abd al 
‘Aziz, Ibn Juraij, Sufyan Ibn ‘Uyyanah, Hasan al Basri, Muhammad Ibn Sarin, 
Muslim Ibn Yasar, Abu Bardah Ibn Abi Musa, ‘Ilqamah Ibn Qais al Nakhi, ‘Amr 
Ibn Shurjail Ibrahim al Nakhi, Sa‘id Ibn Jubair Abu Idris al Khoutani Qabisa Ibn 
Dhuwaib al Khazrami, Makhul al Shami, Yazid Ibn Abi Habib, Laith Ibn Sa‘d etc. 
when common people asked them about any problem, they used to give answer in 
accordance with the Book of Allah, Sunnah of Rasul-Allah^and the traditions of 
the Companions. They always keep in mind the decisions of the noble 
Companions. If any difference occur among them they used to give preference to 
any one saying on the basis of the Qur’an and the Sunnah. 

Compilation of Ahadith and Fiqh 

It is after the demise of Muhammad Rasul-Allah^ that, systematic 
arrangement for the collection and compilation of Ahadith started. Any one who 
knows any Hadith used to write it down; besides these Ahadith they also compiled 
sayings of Companions. It is said that, verdicts of Hasan al Basri and Shahab Zuhri 
were compiled in large volumes thus; people got these compiled works as legacy 
from one another. By this procedure big treasure of Ahadith, traditions and 
verdicts of noble Companions and their successors was accumulated in the hearts 
and books. These compiled works then became primary source for future Hadith 
and fiqh books. 

Four A ’imah 

Many scholars in various branches of Islamic knowledge got reputation and 
fame, but the reputation which four persons got was unique and unchallenged they 
were: Imam Nu‘man Ibn Thabit Abu Hanifah (d. 150 A.H), Imam Malik Ibn Ans 
(d.179 A.H), Imam Muhammad Ibn Idris al Shafi’i (d. 204 A.H.) and Imam 
Ahmad Ibn Hanbal (d. 241 A.H), Imam Abu Hanifah got two great disciples, 
Imam Abu Y usuf (d. 183 A .H) a nd I mam M uhammad I bn a 1 H asan a 1 S haibani 
who compiled his fiqh and added to it their own contribution to fiqh , Imam Abu 
Yusuf was appointed as chief justice in ‘Abbasi ruler Harun al Rashid’s reign. His 
Companion Imam Muhammad wrote many books after that he went to Madinah 
where he read Ahadith from Imam Malik, he wrote a book on art of Hadith there, 
in which he presented Imam Abu Hanifah’s opinions with the views of Imam 
Malik regarding various religious issues. Due to Imam Abu Yusuf and Imam 
Muhammad, Imam Abu Hanifah’s school of thought got popularity in Iraq and 
Khurasan. Imam Malik wrote his Muwatta and taught it to various disciples who 
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propagated his school of thought in western Africa. Disciples of Imam Shafi’i 
propagated his school of thought in Syria, Egypt and other states, Imam Ahmad 
Ibn Hanbal while staying in Baghdad resisted mischiefs of Mu‘tazillah creed and 
suffered a lot due to this resistance, Ahadith Nabwi had so much influence over 
him t hat hen ever g ave p reference t o a ny opinion or p resumption a gainst i t, h e 
himself used to say: 

Is aJLaI « 

Nabiyy’s religion is his relics. Your traditions are best source 

of knowledge for young men. 

You would not be deceived by Opinion is like a night and 

Ahadith and muhaddithun. Hadith is a day. 

Some times a person gets distracted. Although the rays of sun keep 

From the guidance shining. 34 

Differences in Juristic issues 

Natural differences between the human natures is the primary reason of the 
differences among the jurists regarding various juristice issues, but these 
differences did not occur due to prejudice a blind emulation rather every jurist 
thought that, in so and so issue his opinion is based on the Qur’an, the Sunnah and 
traditions of the Companions, that’s why every one among them prohibited their 
disciples from blind emulation. Imam Abu Hanifah used to say ‘well this is my 
opinion whosoever brings better opinion than mine we will accept it, it was 
because of this approach Imam Abu Yusuf dared to differ with his teacher on 
various religious issues, he used to say that, it is not permissible for anybody to 
follow us until he knows the origin from where we have derived our opinion. 
During hajj Imam Abu Yusuf met Imam Malik and inquired about the Sa ‘ (exact 
quantity of it) and zakah on vegetables! Imam Malik told him about the practice of 
people in Madinah regarding the exact quantity of Sa \ Imam Abu Yusuf accepted 
the definition of Sa ‘ presented by Imam Malik and said O! Abu ‘ Abd Allah if my 
Companion (Imam Abu Hanifah) would have see, what I have seen here he too 
would have accept the quantity of Sa ‘ as you have mentioned. Imam Malik used to 
say that I am also a human being, my saying can be correct but can be wrong also 
thus, present my saying before the Qur’an and the Sunnah if it is correct adopt it 
and if you find it against the Qur’an and the Sunnah leave it. Saying of Imam 
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Shafi‘i about blind emulation is that some one who seeks knowledge without any 
proof (from the Qur’an and the Sunnah) is like a person who has lifted bundle of 
timber on his head during the night and does not know that there is a snake in the 
bundle who is biting him he has also said that when you find sahih Hadith, throw 
away my saying on the wall. Imam Ahmad Ibn Hanbal once said to his disciple 
does not follow me or Imam Malik, Thauri or Awzai’ blindly, obtain your 
knowledge from the same sources from where they got their knowledge. It can be 
estimated from above mentioned examples that every Imam and jurist has drawn 
the attention of their disciples and followers towards the Qur’an and the Sunnah. 35 


Beginning and development of Taqlid 


After the period of four a’imah when compilation of their views and 
opinions took place, people start writing exegesis over their opinions, debates and 
discussion over their opinions became culture of religious institutions it paved way 
for groupies first among the scholars and emulation of particular Imam and group 
of scholars among the general public. Every scholar got influenced by the 
environment he live in and by the scholars or institutions from where he studied, 


Imam Muhammad has repeatedly used words like ( 1 ^ V*) j n his 

»• A !• J 

books, some scholars used to say thus in the last phase of 3 

century A.H sectarian grouping was already their, but people were not using titles 


like Malki, Hanfi, Shafi’i and Hanbali with their names, it was in 4 th century A.H 


that e mulation o f p articular I mam o r S chool o f t hought ( t ook p lace, 

scholars start writing books and commentaries for their particular schools, primary 
objective of this whole exercise of scholars from every school of thought was to 
give an impression that their school of thought is based on the Qur’an and the 
Sunnah thus, is more relevant than other schools of thought, once this trend starts, 
prejudice and rivalry among the scholars and chaos and confusion among the 
masses was expected, even today in this scientific and computer age where ummah 
is at their lowest ebb leaders, religious institutions and countries who are 
patronizing different schools of thought are wasting millions on this sectarian 
rivalry, this sectarian has damaged the unity of ummah beyond repairing 29. In 5 th 
and 6 lh century A.H scholars used to attribute themselves to specific sectarian 
schools and start writing Hanfi, Malki, Shaffi and Hanbali with their names, then 
started another trend where people used to write about scholars according to their 
sectarian affiliations and very soon followers of these four schools of thought 
construct their separate religious schools and mosques, as this trend continues 
even today with more rivalry and prejudice, this research scholar dares to say that 
it requires complete research thesis to define and discuss the disastrous impact of 
this division on Muslim ummah, and it is not Islam but sectarian interpretation of 
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Islam which most of these religious institutions are propagating. In Egypt, in the 
year 663 A.H rulers were found to appoint judges from all schools of thought, they 
were bound to give decisions according to their schools of thought, naturally they 
rely more on their fiqhi books and rarely consult the Qur’an and Ahadith. 

Condition of Scholars and Jurists during the period of Imam Ibn Taimiyyah 

In the era of Imam Ibn Taimiyyah scholars use to derive their opinions 
from the books of jurisprudence, this trend continues even to this day, scholars did 
not derive their decrees directly from the Qur’an, the Sunnah and traditions of 
Companions, they consider it odd to quote the Quranic verses or Ahadith to settle 
any issue. Ibn al Qayyim writes: 


'J; ■ 'J»» ,>j _h \ t 1 * tl 
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Some people thought it to be defective to give argue on the verdicts, well 
this defect is in itself improper, the soul of the verdict is to mention proof of the 
verdict, how it can be defective to mention Book of Allah or saying of His 
Rasulconsensus or proper analogy to give proof from the Qur’an and the 
Sunnah is to beautify the verdict. 36 

Whenever Companions were asked about any matter, they immediately 
used to narrate the Quranic verses and Ahadith in original and say Allah says: 

( ^ J-) or Rasul-Allah^says: (*’- 1 J.—A 1 ) it is because of this strict obedience 

to the Qur’an and the Ahadith they remained united and saved themselves form 
the disturbances and confusion, but with the passage of time this golden principle 
was forgotten, and scholars confined themselves to particular school of thought 
and consider it below their dignity to derive conclusion directly from the Qur’an 
and the Ahadith. Worst phase of this trend was that, some scholars even dared to 
say that the Qur’an and the Ahadith can not solve new emerging problems thus, it 
is fiqh which can satisfy every body; according to them only Hashwiyah, and 
Tajsimiyah (misguided sectsjare arguing by the Book of Allah, and Sunnah of 
Rasul-Allah^ ,they rely solely on the books of their scholars and they rarely have 
quoted the Qur’an and the Ahadith. 
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When Imam Ibn Taimiyyah emerged in Syria with the message of peace 
and piety, there was chaos and confusion all over a situation which we have 
discussed above in detail; here we will put this whole situation in few lines. 

a) Politically the Islamic khilafah was scattered and did not exist 
anywhere. Political unity and stability might and grander of Muslims 
had become fiction. Enemies were no more afraid of them, their mutual 
conflicts was order of the day, central authority was finished, ummah 
was in divisive phase, non Muslim nations were marching towards 
Muslim states. 

b) The whole earth had become bloody due to Christian imperialism and 
Tatar cruelties, murder and destruction was common phenomenon, due 
to imprudent rulers who were coward and incompetent, their was no 
security or peace for oppressed Muslims, enemies were massacring 
them, looting their properties, dishonouring their women but they used 
to watch every thing like hapless spectators. 

c) Sectarianism had divided ummah in more than seventy (70) sects, there 
was rivalry among these sects, they use to kill each other, destroy 
properties of each other, it is a historical fact that, it was mutual rivalry 
and conflict which invited Tatars to Baghdad, prejudice among the 
scholars was dividing their followers into various groups and they were 
always at war. 

d) Saint w orship, g rave worship, c ustom worship a nd b lind following t o 
scholars was common, in short people were worshipping everything 
other than Allah, sincerity and piety was nowhere, self-centeredness and 
materialism was common instead of the Qur’an and the Sunnah, 
fabricated Ahadith were common among the masses, so-called mystics 
were misleading people, people had become addicts of innovations. 

e) Blind emulation was common, thus there was complete stagnation in the 
society, mean mentality, short sightedness and vested interests of 
scholars in general and confusion among the masses had destroyed 
peace and harmony in the society. 

In this era of chaos, confusion and pessimism emerges the selfless 
personality of Imam Ibn Taimiyyah, who with his sincerity, piety, simplicity, 
strength forwardness, reformist zeal and encyclopedic knowledge laid the 
foundation of hope, dynamism and reformist movement. We haven’t seen any 
practical field of this era where he did not fought, he fought with Tatars, he 
destroyed centers of polytheism and wine shops and resisted influence of Greek 
philosophy, misguided Sufis and heretical sects, he did his best to reform the 
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society, he touched every branch of Islamic knowledge, he wrote books on 
government functioning and relations of rulers with their subjects, and wrote 
comprehensively on economic issues and gave legal verdicts in thousands, he was 
persecuted, imprisoned for his views on various issues on many occasions but he 
did not yield to this pressure and remained firm on his mission like a mountain. 
Imam Ibn Taimiyyah was a great mujjadid and mujtahid with the Qur’an and the 
Sunnah in the one hand and sword in the other. 

Before we discuss Imam Taimiyyah’s views about the primary sources of 
Shari ‘ah here is brief account of two kinds of sources: 

a) Mutafaqun ‘ aliah :agreed upon. 

b) Mukhtalaf_fihi disagreed. 

Mutafaqun ‘aliah are the sources of Islamic Shari ‘ah on which there is a 
consensus among the scholars. 

Mukhtalaf fihi a re t he s ources o f I slamic S hari ‘ah a bout w hich t here a re 
differences among the pioneers of four schools of thought in particular and among 
other jurists in general. 

Mutafaqun ‘aliah Sources: *1- V 

i) Primary sources a) Kitab Allah (Book of Allah). 

b) Sunnah of Rasul-All ah^ (sayings, actions and 
approvals of Rasul-Allah^). 

ii) Secondary sources a) Ijma ‘ (Consensus). 

b) Qiyas (Analogy). 


Mukhtalaf fihi Sources. 

a) Istihsan 

b) Maslahah Mursalah 

c) ‘Urf 

d) Sadd al Dharai ‘ 

e) Qawli Sahaba 

f) Sharai ‘ ma Qabl 

g) Istisahab 


juristic preferences, 
xonsiderations of public interest. 
: custom. 

blocking the means. 

:sayings of Companions, 
•.previous revealed laws. 
:presumption of continuity. 
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Wahi 

(two kinds of revelation) 



Wahi Jalli 
wa 

matlu 
al Qur’an 

(words and meaning) 


Wahi Khafi 
wa 


ghair matlu 



Hadith Hadith Qudsi 

(meaning only) (meaning directly 

attributed to Allah) 



its three kinds of legal status 



three kinds of Hadith 



Taqriri Fi‘ili Qawli 



Khabr-i-Ahad Mutawatir 



Sources of Shari ‘ah 


Mukhtalaf fihi 


Istisahab 


Shari‘ah 
ma 
qabal 

two 


Qawl-i- 

sahabi 


Sad ahararia’ 


1 


where command of In such matters To kied 
SharTah is based on any proof, where actual permis-] 
this command will remain position is 
in order till the reason 
exists. 


of non 
existent it 
will remain 
so till any 
thing is proved 
against it. 


three kinds of previous dommands of shari‘ah 

- 2 - 


Previous commands 
about which shari‘ah 
is silent. 

also. 


kinds d 


aqwalsa hahi 


exertion or 
opinion. 


ibility o 
things ir| 
order ti 
there is 
any corr mand 
which mikes these 
things unlawful 


Atbar Athar 

Companions saying Comp inions Kinds of* Urf according to their scope) 

which could be based saying which 2 \ -1 1 

on their creative could njt be based 
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exertion 


Previous commands Previous commands 
which remained in which has beer] abrogated 
order in this shari‘ah by shari‘ah 


Grading of 


Secondary Source 
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Mutafaqun ‘Aliah 


Primary Source 
2 


‘Urf Masai eh 
mursalah 


Istihsan Qiyas 


7TT 

Ijma 


two-kinds af-liJ 


2 i 

‘Urf Fi ‘li 


‘Urf 


-f 

1 

Qawli 


creative‘Urf Khab ‘Urf‘Am 

|or opinion. 

Kinds of‘Urf according to th eir authenticity 

i |i 

‘UrfFasid ‘UrfSahih 


Sunnah of 
Rasul Allah 


Taqrir 


Fi‘l 


Qawl 


I 

Ijrna* Sakuti 


Ijma‘ Qawli 


Istihsan 

bilqiyas 

Khafi. 


Istihsan 
bil maslah 


Istihsan Istihsan 
bil darurah bil urf 


Istihsan 
bil ijmah 


Istihsan 
bil nass 


Sad dhararia 1 


Any act which rarely 
leads to an evil. 

( Lawful) 


Any act which frequently leads 
to an evil but there is no 
certainty, nor even a probability 
that this will always be the case. 
( Unlawful) 


Any lawful act which can Any lawful act which will 
pave the way for any evil, definitely lead to an evil 
(i.e on the basis of strong ( Unlawful) 
presumption). 

(Unlawful) 


1 


Kitab 

Allah 



Two Primary sources 
Kitab Allah (wahi matlu) 

The word of Allah :this Book in Arabic language, which has been 
revealed by Allah to Muhammad Rasul-Allah^jboth the words as well as its 
meaning were revealed by Allah, and reached to us in ‘continuity’. It begins 
from surah al Fatihah and ends with surah al Nas. It consists 114 suwar 
(chapters). Classification of its chapter and verses are also based on revelation 
( ). The whole Book was put into writing by the Companions of Rasul- 

Allah^on his orders and under his supervision. It’s various names are al Qur ’an , 
al Furqan, al Kitab, al Dhikir, al Tanzil. 

The Qur’an according to Imam Abu Hanifah 

The Qur’an is eternal in its original essence. The Qur’an is word 
of Allah, and is His inspired word and revelation. It is a 
necessary attribute ( sifah ) of Allah. It is not Allah, but still it is 
inseparable from Allah. It is written in a volume, it is read in a 
language, it is remembered in the heart, and its letters and its 
vowel points, and its writing are all created, for these are the 
works of man, but Allah’s word is uncreated (g hair makhluq). Its 
words, its writing, its letters and its verses are for the necessities 
of man, for its meaning is arrived at by their use, but the word of 
Allah is fixed in the essence ( dhai ) of Allah, and he who says 
that the word of Allah is created is an infidel. 37 

Sunnah of Rasul-Allah ^ {yvahy ghair matlu) 

The Quranic verses are witness to it that, Muhammad Rasul-Allah^,in 
addition to the revelation contained in the Qur’an, received the wahi ghair matlu , 
it consists what he did ( hadith fi'li ), what he enjoined ( hadith qawli) and what was 
done in his presence and he did not forbid ( hadith taqriri ), plus all the reports 
which describes his physical attributes and character.The ‘ ulama have used 
Sunnah and Hadith almost interchangeably, although two terms have meaning of 
their own which we have discussed in detail in first chapter. 

Literal meaning \ijma ' is the verbal noun of the Arabic word ajma ‘a which has 
two meanings, to determine and to agree upon something. 
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According to jurists ijma 1 means the unanimous consent of the Islamic 
scholars; technically speaking, it is unanimity of mujtahidun on any religious issue 
which occurs after the demise of Muhammad Rasul-Allah^. Ijma ' does not 
mean consensus of common people nor it includes consensus of Muslims on any 
mundane issue. 

There are three kinds of Ijma‘ 

a) Ijma ‘ Qawli : unanimous consent expressed in declaration of 

b) Ijma ‘ Fi 7/ expressed in unanimity of practice. 

c) Ijma ‘ Sakuti : when the mujtahidun signified their tacit assent to 

the opinions of other mujtahid or mujtahidun. 

Ijma ‘ is always based on religious proof which is called sanad ijma' (proofs of 
consensus).There are four proofs of ijma 

a) Kitab Allah b) Sunnah of Rasul-Allah^ c) Qiyas d) Maslahah? % 


Qiyas 

Literal meaning : qiyas means measuring or ascertaining the length, weight, 
or quality of something, that is why the scales are called miqyas . 39 

Technically, qiyas (the analogical reasoning) is the extension of a Shari‘ah value 
from the original case, () to a new case (& J ), because the latter has the same 
effective cause as the former. 

There are four fundamental requirements of qiyas 

a) Asl b ) Far" c)‘Illah d ) Hukm 

a) Asl :the original case, on which a ruling is given in the text and analogy 
seeks to extend it to a new case, it is also called ( < ^--^*) ( maqis ‘aliah ) 

b) Far ‘ :the new case on which a ruling is required, also called (-“^*) (maqis) 

c) ‘Illah :the effective cause which is an attribute of the asl and it is found to 
be in common between the original and the new case. 

d) Hukm :the rule governing the original case which is to be extended to the 
new case. 

There are four conditions of qiyas 

a) That the precept or practice upon which it is founded must be of common 
(<•*■) and not special («->"'*“) application. 
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b) The cause ( ‘illah) of the injunctions must be known and understood. 

c) The decision must be based upon either the Qur’an, the Hadith, or the 
ijma 

d) The decision arrived at most not be contrary to anything declared elsewhere 
in the Qur’an and the Hadith. 

Qiyas is of two kinds 

a) Qiyas jalli (evident). 

b) Qiyas khafi (hidden). 

An example of Qiyas Jalli 

Wine is forbidden in the Qur’an under the word khumr, which literally 
means anything intoxicating; it is, therefore evident that opium and all intoxicating 
are also forbidden. 

An example of Qiyas Khafi 

In the Hadith it is enjoined that one goat in forty must be given as zakah. 
To some poor persons the money may be more acceptable; therefore the value of 
the goat may be given instead of the goat. 

Mukhtalaf fihi :sources of Shari‘ah on which there exists differences among the 
jurists. 

a) Istihsan 

Literal meaning :to approve or to deem some thing preferable. It is a derivation of 
hasuna which means being good or beautiful. 

a) Istihsan bil nas preference due to the Qur’an and the Sunnah. 

b) Istihsan bil ijma ' -.preference due to consensus. 

c) Istihsan bil 'urf preference due to custom. 

d) Istihsan bil darurah preference due to necessity. 

e) Istihsan bil Maslahah preference due to expediency. 

f) Istihsan bil qiyas khafi preference due to hidden analogy. 40 
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Istihsan technically means to approve or to deem something preferable, istihsan is 
a method of exercising personal opinion in order to avoid rigidity and unfairness 
that might result from the literal enforcement of the existing law. 

The Hanbali definition of istihsan also seeks to relate istihsan closely to the 
Qur’an and the Sunnah. According to Imam Ibn Taimiyyah, istihsan is the 
abandonment of one legal norm for another which is considered better on the basis 
of the Qur’an the Sunnah, or consensus. 

b) Maslahah Mursalah 

Literal meaning .maslahah means benefit or interest; when it is qualified 
as maslahah mursalah , it refers to unrestricted public interest in the sense of not 
having been regulated by the law giver and no textual authority can be found on its 
validity or otherwise. 

Maslahah mursalah technically, means a consideration which is proper and 
harmonious to the objectives of the lawgiver, it secure a benefit or prevents a 
harm; and the Shari ‘ah provides no indication as to its validity or otherwise. The 
‘ulama are in agreement that maslahah is not a proof in respect of devotional 
matters i.e., ‘ Ibadat , hadud and al fara ’id etc. 

There are three kinds of Maslahah Mursalah 

1) Daruriyyat :the essentials. 

2) Hajiyyat The complementary. 

3) Tahsiniyat The embellishments. 

There are three conditions for Maslahah Mursalah 

1. The maslahah must be genuine ( haqiqiyyah ), as opposed to a plausible 
(j maslahah wahmiyyah), which is not proper ground for legislation. 

2. The maslahah must be general {'am) in that it secures benefit, or prevents 
harm, to the people as a whole and not to a particular person or group of persons. 

3. The maslahah is not in conflict with a principle or value which is upheld by 
the Qur’an, the Sunnah or //'ma‘. 41 
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C) ‘Urf 


Literal meaning :as a noun from its Arabic root 'arafa (to know), 'urf 
literally means that which is known in its primary sense, it is the known as 
opposed to the unknown, the familiar and customary as opposed to the unfamiliar 
and strange. 

‘Urf technically means recurring practices which are acceptable to the people of 
sound nature. If it does not contravene the principles of Sharia'ah is valid and 
authoritative: it must be observed and upheld by the court of law. 

There are two types of ‘Urf 

i) Qawli ‘urf (verbal custom) ii) Fi ’li ‘urf (practical custom) 

i) Qawli ‘urf consists general agreement of the people on the usage and meaning 
of words for purposes other than their literal meanings. 

ii) Fi'li ‘urf xonsists of commonly recurrent practices which have been accepted 
by the people. 

‘Urf whether practical or verbal is once again divided into two types of general 
and special, ‘Urf ‘am and ‘Urf khas. 

‘Urf ‘am is one which is prevalent everywhere and the people agree with it 
regardless of the passage of time. 

‘Urf khas is prevalent in a particular locality, profession or trade. 

From the view point of its conformity or otherwise with the Shari'ah 
custom is once again divided into two types of approved custom ( ‘Urf al sahih ) 
and disapproved custom ( ‘Urf al fasid). 

Approved custom is one which is observed by the people at large and there 
is no indication in the Shari‘ah that it contravenes any of its principles. The 
disapproved custom is also practiced by the people but there is evidence to show 
that it is repugnant to the principles of Shari ‘ah 42 

d) Sadd al Dhara‘i 

Literal meaning :is a synonymous with wasilah which signifies the means 
to obtaining a certain end, whereas sadd literally means blocking. Sadd al 
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dhara'i thus implies blocking the (evil) means to an expected end which is likely 
to materialize if the means towards it is not obstructed. 

Sadd al dhara'i technically means to block the means to evil. When a lawful 
means is expected to lead an unlawful result, or that a lawful means which 
normally leads to a lawful result is used to procure an unlawful end. The concept 
of sadd al dhara 7 is founded in the idea of preventing an evil before it actually 
materialises. It is therefore not always necessary that the result will be an evil. It is 
rather the objective expectation that a means is likely to lead to an evil result 
which renders the means in question unlawful even without the realization of the 
expected result. 

From the view point of the degree of probability or otherwise that a means 
is expected to lead to an evil end, scholars have divided the dhara 7 into four types 
as follows: 

a) Means which definitely lead to an evil. 

b) Means which must likely lead to an evil and is rarely, if ever, expected 
to lead to a benefit. 

c) Means which frequently leads to an evil but there is no certainty, nor 
even a dominant probability that this will always be the case. 

d) The last of the four varieties of means is that which is rarely expected to 
lead to an evil and it is most likely to lead to benefit. 43 

e) Qawli Sahabah 

Literal means :sayings of Companions. 

According to the majority of scholars, anyone who has met Muhammad 
Rasul-Allahwhile believing in him even for a moment, and dies as a believer, 
is a Companion ( Sahabi ) regardless as to whether he or she narrated any Hadith 
from Muhammad Rasul-Allah^ or not. 

Imam Ahmad Ibn Hanbal has distinguished the sayings or verdicts of 
Companion into two types, one being qawl or fatwa which is not opposed by any 
other Companion, or that no variant ijtihad has been advanced on the same point. 
Imam Ahmad Ibn Hanbal regards this variety of fatwa to be authoritative. The 
second variety is one on which the Companions have disagreed, and have issued 
two or three different rulings concerning the same problem. In this situation Imam 
Ahmad Ibn Hanbal considers them all to be valid and equally authoritative. 44 
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f ) Shara‘i ma qabl 

Literal means :previous revealed Shara 7. 

Laws of previous revealed religions which still exist in present form of 
these books but the Qur’an and the Sunnah is silent about these laws. These laws 
have no relevance nor they can be relying upon as distortion and 
misinterpretations have taken place in them. Laws revealed in previous religions 
are of three kinds: 

a) Laws which have been abrogated by the Qur’an and the Sunnah 
unambiguously. 

b) Laws which remained intact even in this Shari ‘ah. 

c) Laws about which present Shari ‘ah is silent. 45 

g) Istisahab 

Literal meaning : istisahab means escorting or Companionship. It is rational 
proof which may be employed in the absence of other indications. 

Technically, istisahab denotes that, facts, or rules of law and reason, whose 
existence or non-existence had been proved in the past are presumed to remain so 
for lack of evidence to establish any change. 

From the view point of the nature of the conditions that are presumed to 
continue, istisahab is divided into four types as follows: 

a) Presumption of original absence ( istisahab al ‘adam al asli ), which means 
that a fact or rule of law which had not existed in the past is presumed to be 
non-existent until the contrary is proved. 

b) Presumption of original presence ( istisahab al wajud al asli). This variety 
of istisahab takes for granted the presence of existence of that which is 
indicated by the law or reason. 

c) Istisahab al hukm or istisahab which presumes the continuity of the general 
rules and principles of the law. When there is a ruling in the law, whether 
prohibitory or permissive, it will be presumed to continue until the contrary 
is proved. When the law is silent on a matter and it is not repugnant to 
reason it will be presumed to be permissible. 

d) Istisahab al wasf or continuity of attributes such as presuming clean water 
to remain so until the contrary is established to be the case. 46 
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Imam Ibn Taimiyyah in one of his booklet titled Ahkam Shari‘ah has 
discussed the sources of Shari'ah according to him there is an consensus among 
the Muslims regarding the sources of Islam, everybody believes that first among 
these sources is kitab Allah, none among the leaders of Islam have differ with this. 

Besides kitab Allah, Imam Ibn Taimiyyah has discussed following sources 
of Sharia ‘ah in his books: 

a) Sunnah of Rasul-Allah ^. 

b) Ijma‘. 

c) Qiyas. (qiyas based on the Qur’an, the Sunnah and ijma ‘ only). 

d) Istisahab. 

e) Maslahah mursalah. 

f) Istihsan (according to Imam Ibn Taimiyyah istihsan is a branch of 
Maslahah mursala). 

g) Sadd al dhara ‘a 

Although Imam Ibn Taimiyyah has mentioned above cited classification of 
the sources of Shari'ah but his famous disciple Hafiz Ibn al Qayyim while 
discussing Imam Ibn Hanbal’s principles of Shari'ah has declared kitab Allah and 
Sunnah of Rasul-Allah^ one and the same source as he considers maslahah 
mursalah and qiyas as one and the same thing. According to him nasus consists 
primary source {kitab Allah and Sunnah of Rasul-Allah^) only, and 

gives secondary (^J* - ’) importance to fatawa of Companions if there exists no 
differences in these fatawa, he includes such fatawa in third stage ('^ J -J^ 3 ') which 

are in accord with Ahadith, and put such da‘if Ahadith in fourth stage ) 

whose fabrication has not been proved, according to Ibn al Qayyim qiyas had fifth 

place 

Ibn al Qayyim in his explanation had not mentioned the ijma ‘ however he 
had included authentic Ahadith in nasus, maslahah mursalah and istisahab in 
qiyas, then gives important place to such fatawa which are not disagreed upon 
according to him these fatawa of Companions is a permanent thing after that Ibn al 
Qayyim has made source such Ahadith about which there is disagreement. Then 
he picks such fatawa and sayings which are nearer to Sunnah and lastly he has 
picked da ‘if Ahadith also. 

Ibn al Qayyim has not mentioned the qiyas because in Hanbali school of 
thought accepted consensus is consensus of Companions only that’s why he has 
narrated consensus under the title of sayings of Companions. 
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As we have mentioned above in Imam Ibn Taimiyyah’s principles of 
Shari'ah the first and primary thing is nasus which includes kitab Allah and 
Sunnah of Rasul-Allah^,which can be exegetical to the Qur’an. As for as 
sources of Shari'ah are concerned Ibn al Qayyim puts kitab Allah and Sunnah of 
Rasul-Allah ^ in the same category. As it is established principle of Hanbali 
school. Imam Ibn Taimiyyah is of the same opinion, all jurists of Hanbali school 
of thought follow their Imam in this regard, for them kitab Allah and Sunnah of 
Rasul-Allah ^ are inseparable, because Sunnah is exegesis and commentary of 
kitab Allah and clarifies ambiguity of the Quranic verses. They put Sunnah in 
following categories: 

a) Sunnah refers to a source of the Shari ‘ah and a legal proof next to the Qur’an. 

b) Sunnah may consist of an explanation or classification to the Qur’an, it may 
clarify the ambivalent ( mujjamat) of the Qur’an, qualify its absolute, or 
specify the general terms of the Qur’an. 

Types of Sunnah 

According to Imam Ibn Taimiyyah every type of Sunnah is proof ( hujjah ) 
itself whether it clarifies the Qur’an or not. He has divided the Sunnah into three 
types and considers all three types of the Sunnah as proof these three types are: 

a) Sunnah which is explanatory to the Qur’an, it is through this type of 
Sunnah that Quranic expressions like salah, zakah, hajj, ‘umrah and fara ’id 
etc. have acquire their juridical ( Shara'i ) meanings. 

b) Sunnah may consist of rulings on which the Qur’an is silent. This variety of 
Sunnah referred to as al Sunnah al mustaqilah or mu ’assisah, or permanent 
Sunnah, it neither confirms nor opposes the Qur’an, and its contents can not 
be traced back to the Qur’an. Like the punishment of death by stoning 
(rajm ) the right of pre-emption ( shuf j etc. we have discussed this in detail 
in first chapter of our thesis, except Kharjis whole ummah accepts this as 
proof {hujjah). 

c) Commands of Muhammad Rasul-All ah ^ which have been narrated by 
reliable narrators, scholars, jurists and muhaddithin every body is of the 
opinion that these Ahadith are acceptable and it is obligatory to follow 
these commands. 47 

Imam Ahmad Ibn Hanbal and status of Sunnah 

Imam Ahmad Ibn Hanbal is not fully convinced that Sunnah of Rasul- 
Allah^is complete exegesis of the Qur’an thus, obvious meaning of the Qur’an 
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should be derived according to exigency of the Sunnah, according to him their can 
not be contradiction between the obvious meanings of the Qur’an and the Sunnah. 
He criticized those who under the grab of obvious meaning of the Qur’an neglect 
and ignore the Sunnah. He writes: 

The Almighty Allah has sent His Rasul Muhammad ^9* with true 
religion and guidance to make this religion dominant over other 
religions. He revealed book upon him which is absolute path to 
guidance and light for people. It is exclusive right of Rasul- 
Allah^ given to him by his Allah to teach knowledge of 
obvious, hidden, special, general, annulling and abrogated things 
of the Qur’an thus, it is Rasul-Allah^ who has been entrusted 
to define the meanings and exegesis of the Qur’an to people. 

Companions were witness to this as Allah choose them for his 
Companionship, they narrated everything they heard form Rasul- 
Allah^-about the exegesis of the Qur’an thus they being 
witness to this revelation and Companions and disciples of 
Muhammad Rasul-Allah knows better the meaning of the 
Qur’anic verses (‘Aliyy used to say I swear by Allah there is no 
Quranic verse about which I do not know where and about 
whom this verse was revealed and what this verse meant for 
people) that’s why Companions became narrators of Rasul- 
Allah’s^- sayings about the exegesis of the Qur’an. 48 

Imam Ahmad Ibn Hanbal while defining the relation of the Qur’an and the 
Sunnah says, it is the Sunnah by which one can gain knowledge of the Qur’an, 
religious path can be identified by the Sunnah alone, it is Sunnah by which one 
can understand the Shari'ah of Islam, and those who suppose kitab Allah enough 
for guidance and ignore Sunnah of Rasul-Allah ^ are far away from straight path 
of Islam and they are misguided people. There are various proofs why obedience 
to Sunnah is obligatory. 

a) Obedience to Sunnah of Rasul-Allah^ is actually obedience to the Qur’an, 
there are scores of Quranic verses which made obedience to Rasul- 
Allah^P obligatory, and obedience to Rasul-Allah is possible only by 
obeying Sunnah of Rasul-Allah^as it was obligatory to obey Rasul- 
Allah^ during his life time this obligation remained as it is and one has to 
obey h im a fter h is demise. R asul-Allah^ is p roof o f g uidance f or e very 
person everywhere. 

b) It is obligatory to gain knowledge of Sunnah because it is Sunnah by which 
we can obey Rasul-Allah^. 

c) Commands and teachings of Islam which are common among the Muslims, 
major part of these commands and teachings have been derived from the 
Sunnah of Rasul-Allah 


237 



Imam Ibn Taimiyyah’s views on Sunnah 

Imam I bn Taimiyyah also followed the same line, he did not ignore any 
Hadith even if it seems that said Hadith is against the general text (-')of the 
Qur’an, he did not liked to make discussions on such Quranic texts. Even if the 
said Hadith is not absolutely authentic he wouldn’t ignore the Hadith. Imam Ibn 
Taimiyyah was in complete agreement regarding this situation with Imam Shaffi 
and Imam Ahmad Ibn Hanbal and had difference with Imam Abu Hanifah’s 
approach regarding the Ahadith which seems contrary to general text of the 
Qur’an. While discussing both these approaches in detail Imam Ibn Taimiyyah 
claimed it is not permissible in anyway to ignore authentic Hadith. 

Muhiyy al Sunnah Imam Ibn Taimiyyah vehemently seems to follow 
Sunnah; according to him Sunnah is hakim (authority) on the Qur’an. He 
discouraged people from doing exegesis of the Qur’an by their opinions 

‘exegesis by opinion’ he used to say that it was entrusted duty of 
Muhammad Rasul-Allah to explain the Qur’an, Companions not only learned 
text of the Qur’an from him but its exegesis and commentary also, whether related 
with beliefs or actions, they learned every type of knowledge about the Qur’an 
from Muhammad Rasul-Allah if some Companions did not got opportunity to 
learn everything from Rasul-Allah ^ they used to learn it then from other well 
learned Companions. 

According to this principle first and primary duty of the Qur’an exegesis is 
on Muhammad Rasul-Allah Rafter him it is duty of Companions as they learned 
it directly from Rasul-Allah^ then comes the turn of successors (tab'in) and after 
them it was duty of their followers (tab' tab'in ) to explain the Qur’an for people, 

thus there is no scope for “) whosoever wants to understand the Qur’an 

by i ts e xegesis h e must c onsult t hese f our so urces f irst a ) A hadith b) a thar o f 
Sahabah c) aqwal tab ‘in d) aqwal tab ‘ tab ‘in, there are rarely any Quranic verses 
about which he wouldn’t get sayings of Companions and their followers, Imam 
Ibn Taimiyyah by emphasizing on these four sources for exegesis wants to 
discourage the trend of exegesis by opinion, it is not proper to presume that Imam 
Ibn Taimiyyah has closed doors for further deliberation and understanding of the 
Qur’an, his opinions about ijtihad and qiyas will automatically falsify this 
presumption. One has to understand this principle about exegesis under such 
circumstance where people on the basis of their independent understanding of 
general text of the Qur’an used to ignore Ahadith, saying they are against the text 
of the Qur’an, otherwise being a mujtahid muntasib himself how could he close 
the door of ijtihad which itself is a creative exertion. 

Basis of Shari'ah is the Qur’an and the Sunnah, and Sunnah is exegesis of 
this Qur’an, Companions not only learned the Qur’an with its exegesis from 
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Rasul-Allah^but accordingly conveyed it to their successors. Imam Ibn 
Taimiyyah for every religious issue used to consult kitab Allah and Sunnah of 
Rasul-Allah^than he used to obey Companions and their successors he even 
used to present their sayings as religious proof. Whenever there occurred 
differences between him and his contemporary scholars about any issue whether 
this issue has a religious sanctity or not Imam Ibn Taimiyyah’s suggestion on 
these occasion was always ‘lets decide the matter on the basis of the Qur’an the 
Sunnah or the sayings and actions of Companions and their successors’. During a 
debate with some scholars he said: 

I have given three years time to my opponents to falsify my 

views by producing any evidence of () first three 
generations of Muslims, if they produce single word or any 
action which falsify my views I will accept there decree. 49 

For Imam Ibn Taimiyyah mean Companions (‘v-*'— 9 ) their 

successors ( and their followers ^ 

After giving brief account of Imam Ibn Taimiyyah’s views on nasus (the 
Qur’an and the Sunnah) above, will discuss here his views regarding other two 
sources (i jma ’ and qiyas) in brief. 

Ijma‘ 

It is clear from its definition that ijma ‘ can only occur after the demise of 
Muhammad Rasul-Allah^,for during his lifetime, Muhammad Rasul- 
Allah^ alone was the highest authority on Shari‘ah, hence the agreement or 
disagreement of others did not effect the overriding authority of Muhammad 
Rasul-Allah^. Following the demise of Muhammad Rasul-Allahthe 
Companions used to consult each other over the problems they encountered and 
their collective agreement was accepted by the community. After the Companions, 

i. 

this leadership role passed on to the next generation, the successors (-—'Q and 
then to the second generation of successors. When they differed on a point, they 
naturally referred it to the views and practices of the Companions and the 
successors. I n t his w ay a fertile ground w as c reated for t he d evelopment o f t he 


According to Imam Ibn Taimiyyah after nasus, ijma 1 ’ too is religious proof 
(hujjah) he further says that, there is a consensus among the scholars and jurists 
regarding the religious proof of ijma ‘ 

Imam Ibn Taimiyyah consider ijma‘ as religious proof he said if there 
occurs ijma ‘ or any religious issue nobody should oppose this, according to him 
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ijma ’ cannot take place on any evil thing as Islamic scholars cannot deviate 
unanimously from the right path. 


Ijma‘ in the Qur’an 


While discussing issues relating ijma ‘ Imam Ibn Taimiyyah presents proof 
from the Qur’an about the sanctity of ijma ‘ he says being ummah al wast and khair 
al ummah this ummah will remain always firm on good, he narrates following 
verse in support of his views. 
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Ye are the best of Peoples, evolved for mankind, enjoining what is right, 
forbidding what is wrong, and believing in Allah. If only the People of the Book 
had Faith, it was best for them: among them are some who have Faith, but most of 
them are perverted transgressors, (al ‘Imran 3:110) 


This ayah attests to some of the outstanding merits of the Muslim 
community. It is thus agreed, had the community been capable of agreeing on an 
error, the Qur’an would not have praised it in such terms. 


Attribute of Muslims which this verse presents is that, they will enjoin al 
ma‘ruf (all that Islam has ordained) and forbid al munkar (all that Islam has 
forbidden) same attributes have been mentioned in following verse. 
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Those who follow the Rasul the unlettered Nabiyy^ ,whom they find 
mentioned in their own [Scriptures] in the Towrah and the Injil for he commands 
them what is just and forbids them what is evil; he allows them as lawful what is 
good [and pure] and prohibits them from what is bad [and impure]; he releases 
them from their heavy burdens and from the yokes that are upon them. So it is 
those who believe in him, honour him, help him, and follow the Light which is 
sent down with him, it is they who will prosper.(al A‘raf 7:157) 


If we presume that ummah can join hands on any error also, then it 
wouldn’t enjoin al ma 'ruf and forbid al munkar in another verse Allah says: 
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Thus have W e m ade o f y ou an u mmah j ustly b alanced, that ye m ight be 
witnesses over the nations, and the Rasul ^ a witness over yourselves; and we 
appointed the qibla to which thou wast used, only to test those who followed the 
Rasul^ from those who would turn on their heels [from the Faith]. Indeed it was 
[a change] momentous, except to those guided by Allah. And never would Allah 
make your faith of no effect. For Allah is to all people most surely full of 
Kindness, Most Merciful, (al Baqarah 2:143) 

Literally wasat means middle implying justice and balance, qualities which 
merit recognition of the agreed decision of the community and the rectitude of its 
way. Furthermore it is by virtue of uprightness that Allah has bestowed the 
Muslim ummah with the merit of being a witness over mankind. 

After presenting this verse Imam Ibn Taimiyyah says wast means just and 
khiyar means good. 51 

Above mentioned verses are first proof regarding the hujjah of ijma ‘ which 
Imam Ibn Taimiyyah presents, he presents second proof also in this regard. 
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If anyone contends with al Rasul ^ even after guidance has been plainly 
conveyed to him, and follows a path other than that becoming to men of Faith, We 
shall leave him in the path he has chosen, and land him in Hell, what an evil 
refuge! ( al Nisa 4:115) 

The commentators observe that ‘the way of the believers’ in this ayah 
refers to their agreement and the way they have chosen, in other words, to their 
consensus. Adherence of the way of the community is thus binding and departure 
from it is forbidden. That departing from the believers’ way has been 
approximated to disobeying Muhammad ^,both of which are forbidden. 

Imam Ibn Taimiyyah said 

Imam ShafTi in his booklet which he wrote on principles of fiqh 
has presented this verse as a proof for ijma \ because this makes 
it clear that, it is punishable to leave ‘believer’s 

path’, it is just as to oppose Sunnah of Rasul-Allah^which 
everybody knows is punishable act, thus, it is obvious that one 
who leaves J**-) deserves the same punishment as one 

gets due to opposition to Sunnah. 52 According to Imam Ibn 
Taimiyyah opposition to ijma ‘ is against the religion of believers 
thus, it becomes evident that one must follow J**"\ 

Imam Ibn Taimiyyah on the basis of same verse considers ijma ‘ as a 
religious proof and presents this verse as logic for ijma ‘ according to him ijma' is 
one among the various types of deduction. For him it is necessary that proof of 
ijma ‘ too should be supported by the authentic Ahadith it will make this point 
clear that those on whose exertion ijma ‘ took place were well versed in sahih 
Ahadith because it is not permissible to oppose sahih Ahadith on the basis of ijma ‘ 
because ijma ' comes next to Ahadith only, thus it is not correct to ignore Ahadith 
in any way. Imam while presents his views says: 

We have with great quest and research proved it that, every issue on which 
ijma ‘ has been established, there was a nass for it and the truth is that, ijma ‘ 
should take place on the basis of nass, what Imam Ibn Taimiyyah meant here is 
that, those who are doing exertion for ijma ‘ should derive their arguments from the 
Qur’an and the Sunnah. He presents various such examples where it is claimed 
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that these matters have been proved by ijma ' but the actual position was that, said 
matters were already d ealt in S unnah, and it was on the basis of S unnah, ijma ‘ 
about these matters took place, one example of this is issue of madarbat. 

In nutshell Imam Ibn Taimiyyah’s view about ijma‘ is that it should be 
based on nass not on qiyas. 

Ijma* in Ahadith 

The Ahadith which are most frequently quoted in support of ijma ‘ reads. 
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My community shall never agree upon an error. 
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My community shall never agree upon an error 
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Allah will not let my community agree upon an error. 
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I beseeched Allah Almighty not to bring my community to the point of 
agreeing on error and He granted me this. 
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Those who seek the joy of residing in paradise will follow the community. 
For the Shiatan can chase an individual but he stands farther away from two. 5j 
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Allah will not let my ummah agree upon an error, the hand of Allah is with 
the community who separates himself from it deviates to the Fire. 54 
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Whosoever finds anything wrong with his amir (ruler) should keep 
patience, because whoever separates himself from the community and dies, dies 
the death of ignorance. 55 

Ijma‘ 


According to Imam Ibn Taimiyyah ijma ‘ is also clear on the point that it is 
a binding proof. But it seems that the very nature of this high status that is 
accorded to ijma'' has demanded that only an absolute and universal consensus 
would qualify. Yet absolute consensus on the rational content of ijma 1 has often 
been difficult to obtain. There is thus no room whatsoever for disagreement within 
the concept of ijma'’. 

Imam Ibn Taimiyyah further says, the only form of ijma'' which has been 
generally upheld is that of Companions of Muhammad Rasul-Allah ^, which is 
partly due to their special status and not always due to their participation and 
consensus. According to him ijma ‘ has often claimed on rulings on which only a 
majority consensus had existed within or beyond a particular school. Ijma ‘ derives 
its validity from the nasus on the infallibility (* • ■»-■ »« ■) of the ummah. 

Imam Ibn Taimiyyah was asked a question about the meaning of the 
consensus of scholars ( ijma ‘ ‘ulama) and is it correct for mujtahid to disagree with 
them? And what is the meaning of that consensus? And is the saying of 
Companions an authority? He replied: 

All praises to the Allah, consensus means that scholars of Muslims will get 
assembled on any commandment of commandments and when the consensus of 
ummah on any commandment is proved, then it is not allowed for anyone to 
disagree with this established ijma ‘ ummah shall never agree on an error. In 
various issues some people think that, there is a consensus on such and such issue, 
but the actual situation are that, there is other sayings about the said issue which 
are preferred in the Qur’an and the Sunnah. 56 

Now remains the sayings of some of the a ’imah like four a ’imah and 
others, hence that is neither imperative authority nor the consensus by the 
agreement of Muslims, they used to refrain people from their emulation and 
ordered them that when people find anything in the Qur’an and the Sunnah they 
should ignore our sayings. Their followers in early generations used to do the 
same but latter generation failed to do the same. 
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Qiyas 


Qiyas is the extension of a Shari 'ah value from the original case, or asl, to 
a new case or far \ because the latter has the same effective cause as the former. 
The original case is regulated by a given text and qiyas seeks to extend the same 
textual ruling to the new case. It is by virtue of the commonality of the effective 
cause, ‘Illah, between the original case and the new case that the application of 
qiyas is justified. A recourse to analogy is only warranted if the solution of a new 
case can not be found in the Qur’an, the Sunnah or a definite ijma For it would 
be futile to resort to qiyas if the new case can be resolved under a ruling of the 
existing law. It is only matters which are not covered by the nasus and ijma' that 
the law may be deduced from any of these sources through the application of 
analogical reasoning. 


Proof of Qiyas in the Qur’an 


The ‘ulama of the all four Sunni schools have validated qiyas and have 
quoted several Quranic passages in support of their views: 
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O ye who believe! Obey Allah, and obey al Rasuland those charged 
with authority among you. If ye differ in anything among yourselves, refer it to 
Allah and His al Rasul ^, if ye do believe in Allah and the Last Day: that is best, 
and most suitable for final determination. (al Nisa 4:59) 


The proponents of qiyas have reasoned that a dispute can only be referred 
to Allah and to Muhammad Rasul-Allah^by following the signs and indications 
that we find in the Qur’an and the Sunnah. One way of achieving this is to identify 
the rationale of the ahkam and apply them to disputed matters, and this is precisely 
what qiyas is all about. The same reasoning has been advanced with regard to 
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We have sent down to thee the Book in truth, that thou mightiest judge 
between men as guided by Allah: so be not [used] as an advocate by those who 
betray their trust; (al Nisa 4:105). 


A judgment may thus be based on the guidance that Allah has clearly given 
or on that which bears close similarity to it. The Qur’an often indicates the 
rationale of its laws either explicitly or by reference to its objectives. The 
proponents of qiyas have further quoted, in support of their views 
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It is He Who got out the Unbelievers among the People of the Book from 
their homes at the first gathering [of the forces]. Little did ye think that they would 
get out: and they thought that their fortresses would defend them from Allah! But 
the [Wrath of] Allah came to them from quarters from which they little expected 
[it], and cast terror into their hearts, so that they destroyed their dwellings by their 
own hands and the hands of the Believers. Take warning, then, O ye with eyes [to 
see]! (al Hashr 59:2) consideration in this context means attention to similitude 
and comparison between similar things. 

Qiyas in the Ahadith 

a) Qiyas is a form of ijtihad, which is expressly validated in Hadith of 
Mu‘adh Ibn Jabal. It is reported that Muhammad Rasul-Allahtasked 
Mu‘adh on the eve of the latter’s departure as judge to the Yemen 
question in whose answer Mu‘adh told Muhammad Rasul-Allah^that 
he will resort to his own opinion in case he failed to find guidance in the 
Qur’an and the Sunnah, and Muhammad^ was pleased with this reply. 
Since the Hadith does not specify any form of reasoning in particular, 
analogical reasoning falls within the meaning of this Hadith. 
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Companions of Mu‘adh narrated:When Rasul Allah^sent Mu‘adh to 
Yemen he said to Mu‘adh: How will you make decision? He said: According to 
the Book of Allah. Rasul Allah^said: If you do not find anything [regarding the 
matter] in the Book of Allah, he said: I will consult Sunnah of Rasul Allah, Rasul- 
Allah said: If you do not find anything in that too? He Said: I will exert my 
opinion. Rasul-Allah said,All praise to Allah who guides envoy of Rasul Allah. 57 

b) The Sunnah provides evidence that Muhammad Rasul-Allah ^ resorted 
to analogical reasoning on occasions when he did not receive a 
revelation on a particular matter. On one such occasion, a woman called 
Khath‘amiyyah came to Muhammadand said that her father had died 
without performing the hajj. Will it benefit him if she performed the 
hajj on her fathers behalf? Rasul-Allah^ told her: supposing your 
father had a debt to pay and you paid it on his behalf, would this benefit 
him. To this her reply was in affirmative and Rasul-Allah^said: the 
debt owed to Allah merits even greater consideration. 
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It is also reported that ‘Umar Ibn Khitab asked Rasul-Allah^ whether 
kissing vitiates th esawm during Ramadan. Rasul-Allah^P asked him in return: 
what if you gargle with water while sawm. ‘Umar replied that this did not matter. 
Rasul-Allah^the told that ‘the answer to your first question is the same’. 58 


Imam I bn Taimiyyah has w ritten a b ooklet about q iyas , i n w hich he h as 
discussed qiyas sahih and qiyas batil in length, he has discussed various such 
issues which Islamic scholars have included into istihsan but Imam Ibn Taimiyyah 
considers them as issues of qiyas. Although he agrees with other scholars as for as 
the definition of qiyas and its proof is concerned but he clarifies that word qiyas is 
brief word which carries both valid and invalid meanings thus Shari ‘ah endorses 
qiyas sahih only and rejects qiyas batil. 
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Essence of Qiyas Sahih 

Thus correct analogy is that which is mentioned in the Shari'ah and will 
assemble those who are unanimous and abdicate those who are disagreed, first is 
qiyas tard (ousted analogy) and second is qiyas ‘aks (expressive analogy) and that 
is from the wisdom with which Allah Almighty sent His Rasul-Allah^ .Thus, 
there is nothing in the Shari ‘ah which is against the sahih qiyas , however there are 
some things which are against the false or qiyas batil, though some people does 
not know the incorrectness thereof. 

It is narrated from ‘Aliyy and Zaid that both used to present the analogy as 
authority and that they were always giving preference to analogy he erred, and 
whosoever claimed that they used to decide the matters on the basis of mere 
analogy, he also erred, infact, each of them used to talk according to his 
knowledge, thus whosoever would find indications of the Book (i.e., the Qur’an) 
quoted that, and whosoever would find the indications from the other source, 
mentioned that, correct evidences are not contradictory to one another. However 
sometimes t he s hape of t heir a greement i s hidden ora pprehension o f w eakness 
happens to be possible in some ‘ulama, Sahabah possessed such understanding of 
the Qur’an which is concealed to 1 atter ‘ ulama. Likewise, they possessed such 
cognizance of situation of Rasul-Allahand Sunnah, about which ‘ ulama were 
unaware. Because they saw Rasul-Allah watched the revelation of the Holy 
Qur’an and observed (profoundly) Rasul-Allah^, they would know such, deeds, 
sayings and conditions of Him, by which they used to prove their point, and which 
were hidden to latter scholars and those who hadn’t the cognizance of it, thus they 

C n 

searched the solution from the consensus and analogy. 

Whosoever said among latter ‘ ulama that, Shari'ah is based on consensus 
and presented the conditions of Rasul-Allah ^, in this regard it is the fault of that 
person’s understanding of the Book and the Sunnah who presented this view as 
argument. Similarly, their saying that analogy is needed for most of the events 
because the evidences (either in the Qur’an or in the Sunnah) are extinct, indeed it 
can be the saying of such person who has no understanding of the Book and the 
Sunnah and has no cognizance of argumentation, by the Qur’an and the Sunnah. 
Imam Ahmad said: indeed there is no issue which has not been discussed and 
talked about by the Sahabah, because when number of cities was conquered and 
Islam spread allover the world, every kind of issues emerged, and then they 
[Sahabah] used to quote the Qur’an and the Sunnah about such affairs. Only a few 
of them have said something about these issues on the basis of their opinion. 
However, often Sahabah neither presented the consensus as an authority nor were 
in need of that, whilst they were the men of consensus. During the period of tab ‘in 
‘Umar, wrote a letter to Qadi Shuraih, and ordered him, ‘make the decisions by the 
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Book of Allah if you do not find solution in it, then make the decisions by the 
Sunnah of Rasul-Allah^and if you do not find in it too, then, righteous people 
have made the decisions before you, seek the guidance from them. It is mentioned 
in another narration that he wrote him that, make the decisions on the basis of 
consensus. 

‘Umar presented the Book first and then Sunnah. Ibn Mas‘ud has also 
quoted that, ‘Umar, firstly presented the Book and then Sunnah and after the 
Sunnah, presented the consensus. Similarly, Ibn ‘Abbas used to issue verdicts by 
the Book and then by whatever is in the Sunnah and after it by the Sunnah of Abu 
Bakr and ‘Umar, because Rasul-Allah^had said: 
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Hudhiafah narrated that, we were seated with Nabiyy^LHe said I do not 
know how long I will be among you thus; you should follow those who will be 
after me and pointed out towards Abu Bakr and ‘Umar. 


However, a group of latter scholars said:a diligent scholar should firstly see 
the ijma‘ and if he finds that issue in it, he should not turn his attention towards 
other things. 61 


Istisahab 


When there is no nass, for the deduction of religious decree Imam Ibn 
Taimiyyah consider istisahab hujja (proof), Shafi‘i, Hanbali, Shi‘i and Zahiri 
schools of thought also consider it a proof. 62 

According to Imam Ibn Taimiyyah istisahab devotes continuation o f that 
which is proven and the negation of that which had not existed. In other words 
istisahab presumes continuation of both the positive and the negative until the 
contrary is established by evidence. 

In the case of the missing person the question is mainly concerned with the 
continuity of his life. Life being the attribute, since the missing person ( mafqud ) 
was alive at the time when he disappeared, he is presumed to be alive unless there 
is a proof that he has died. He is therefore entitled', under the ShafTi and Hanbali 
doctrines, to inherit from a relative who dies while he is still a missing person. But 
no one is entitled to inherit from him for the obvious reason that he is presumed 
alive. But under the Hanafi and Maliki 1 aw, the missing person neither i nherits 
from others nor can others inherits form him. 
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The ShafiTs and Hanbali’s have, on the other hand, validated istisahab in 
both its defensive (// daf) and affirmative (li kasb) capacities. Hence the mafqud is 
presumed to be alive in the same way as he was at the time of his disappearance 
right up to time when he is declared dead. The mafqud is not only entitled to retain 
all his rights but he can acquire new rights such as gifts, inheritance and 
bequests. 63 

Masalahah mursalah 

All the Hanbali scholars held that masalahah mursalah is authoritative and 
all that is needed to validate action upon it is to fulfill the conditions which ensure 
its propriety. Ahmad Ibn Hanbal and his disciples are known to have based many 
of their fatawa on maslahah, which they held as a proof of Shari‘ah and an 
instrument of protecting the faith, securing justice, and preventing mafsadah. 

According to Imam Ibn Taimiyyah when the maslahah is identified and the 
mujtahid does not find an explicit ruling on the nusus , he must act in its pursuit by 
taking the necessary steps to secure it. 64 

As maslahah consists of considerations which secure a benefit or prevent a 
harm but are in the meantime, harmonious with the objectives of the Shari'ah. 
According to some jurists it consists of protecting the five essential values, namely 
religion, life, intellect, lineage and property. Any measure which secures these 
values falls within the scope of maslahah, and any thing which violates them is 
mafsadah (evil), and preventing the latter is also maslahah. 

Imam Ibn Taimiyyah consider this interpretation confined one, according 
to him as it is established that maslahah meant to protect above mentioned five 
essentials it also consists securing of benefit. He says: 

Maslahah mursalah means both to secure benefit and to prevent harm, 
those who confined it to prevention of harm to five essentials only, are actually 
accepting one type of maslahah only, while securing benefit is related to both 
religious as well as worldly matters thus securing benefit is necessary component 
of maslahah mursalah 65 

The basic purpose of legislation in Islam is to secure the welfare of the 
people by promoting their benefits or by protecting them against harm; and the 
Shari ‘ah provides no indication as to its validity or otherwise. 

According to Imam Ibn Taimiyyah some jurists name maslah as ra’y 
(opinion) and some as istihsan. Hanbali school of thought considers maslahah 
mursalah one among the principles of deduction (^V* 2 —') and Imam Ibn 
Taimiyyah attributes masalahah al mu'tabarah to qiyas. 
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Maslahah al mu ‘tabarah: which the lawgiver has expressly upheld and enacted a 
law for its realization. This is called al maslahah al mu'tabarah, or accredited 
maslahah. 

Imam Shafi‘i approves maslahah mursalah only within the general scope of 
qiyas, whereas Imam Abu Hanifah validates it as variety of istihsan. All four 
Sunni schools of thought are in agreement, in principle that all genuine masalih 
which do not conflict with the objectives of the lawgiver must be upheld. 

Istihsan 

Istihsan is a method of exercising personal opinion in order to avoid 
rigidity and unfairness that might result from the literal enforcement of the 
existing law. Juristic preference is a fitting description of istihsan as it involves 
setting aside an established analogy in favour of an alternative ruling which serves 
the ideals of justice and public interest in a better way. 

According to Imam Ibn Taimiyyah, istihsan is the abandonment of one 
legal norm for another which is considered better on the basis of the Qur’an, the 
Sunnah and consensus. 66 

Qiyas, Maslahah mursalah and Istihsan 

In his effort to determine the Shara'i ruling of a particular issue the jurists 
must first refer to the Qur’an, the Sunnah and ijma'. In the absence of any ruling in 
these sources, he must attempt qiyas by identifying a common 7 llah between a 
ruling of the text and the issue for which a solution is required. However if the 
solution arrived at through qiyas leads to hardship or unfair results, he may depart 
from it in favour of an alternative analogy in which the ‘illah, although less 
obvious, is conducive to obtaining a preferable solution. The alternative analogy is 
a preferable qiyas , or istihsan. In the event however, when no analogy can be 
applied, the jurist may resort to maslahah mursalah and formulate a ruling which 
in his opinion, serves a useful purpose or it prevents a harm that may otherwise 
occur. 

It thus appears that maslahah mursalah and qiyas have a feature in common 
that is both are applicable to cases on which there in no clear ruling available in 
the nasus or ijma'’. They also resemble one another in the sense that the benefit 
that is secured by recourse to them is based on a probability, or zann, either in the 
form of a 'illah in the case of qiyas , or of a rational consideration which secures a 
benefit in the case of masalahah mursalahah. However qiyas and maslahah differ 
from one another in certain respects. The benefit which is secured by qiyas is 
founded on an indication from the lawgiver and a specific ‘illah is identified to 
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justify the analogy to the nass. But the benefit which is sought through masalahah 
mursalahah in other basis in the established law, whether in favour or against. 
maslahah mursalah in other words stands on its own justification whereas qiyas is 
the extension of a ruling which already exists. 

Sadd al dhara 7 

When a 1 awful m eans i s e xpected t o 1 ead t o a n u nlawful r esult o r t hat a 
lawful means which normally leads to a lawful result is used to procure an 
unlawful end. The whole concept of sadd aid harai ‘ is founded on the idea of 
preventing an evil before it actually materializes. It is therefore not always 
necessary that the result should actually obtain. It is rather the objective 
expectation that a means in question unlawful even without the realization of the 
expected result. 67 

From the viewpoint of the degree of probability or otherwise that a means 
expected to lead to an evil end, Imam Ibn Taimiyyah has divided the dharai ‘ into 
three types as follows: 

a) Means which definitely lead to an evil, and person concerned will get 
involved in unlawful activity e.g. such transactions which will become 
means of usury, all these transactions are unlawful as they lead man to 
unlawful end. Example bay ‘ainah. 

b) Means which lead to an evil results, a conduct which might have been 
otherwise permissible and even praiseworthy, Allah forbids the Muslims 
from insulting those whom disbelievers worship (idols) besides Allah, lest 
they insult Allah wrongfully without knowledge. 

c) Trick which leads to unlawful end. Everybody has right to sell his property, 
but if he sells it just before the completion of one year to get rid of zakah it 
is unlawful. 68 

Imam Ibn Taimiyyah has narrated various examples by which he proves his 
point that unlawful means are unlawful in itself as they lead to unlawful ends. 

a) It is prohibited to abuse parents but the question arises how one can abuse 
his parents? If anyone abuses parents of any person it is possible his parents 
also will be abused by the said person, it means to abuse someone’s parents 
is actually to abuse one’s own parents. 

b) It has been prohibited by Rasul-Allah^to send marriage proposals to a 
woman during his probationary period, because it can lead to marriage 
itself which is unlawful when woman is in her probationary period. 
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c) Rasul-Allah^ has prohibited such transaction where debt has been related 
with the transaction as it can lead to usury. 

d) Rasul-Allah ^ forbade the creditor from taking a gift from his debtor lest 
it became a means to usury and the gift is a substitute to riba. 

e) Rasul-Allah^ has said: the killer does not inherit; one may have killed to 
get the inheritance quickly. 

f) There is a consensus among the Companions that, if the group of persons 
have killed someone, whole group will be killed, it is to prevent group 
killings. 

g) Allah prohibited His Rasul^ in Makkah from reciting the Qur’an loudly, 
as polytheists used to abuse Allah and His Rasul ^ on listening the 
Qur’an. 69 

According to Imam Ibn Taimiyyah all these examples are based on sadd al 
dhara 7 ‘ and the scope of it is very vast and it is difficult to cover it. His famous 
disciple Ibn al Qayyim records at least seventy seven instances and rulings of the 
learned Companions and the subsequent generations of ‘ulama in which they 
resorted to sadd al dhara 7‘, so as to block the means that led to an evil. 

According to Imam Ibn Taimiyyah the appropriate sources of religious belief is 
the Qur’an and the Sunnah 

A permanent, importance and memorable contribution of Imam Ibn 
Taimiyyah is renewal and revival of Islamic ideology. He emerged in an era when 
scholars i n p articular and m asses i n g eneral u sed t o n eglect t he Q ur’an a nd t he 
Sunnah particularly latter as the sources of Islamic Shari‘ah, he invited people to 
the Qur’an and the Sunnah and gave stress with the Quranic verses, the Sunnah 
and sound reasoning to this logic that whether it is a matter of worship (—or 
other affairs one has to consult first the Qur’an and the Sunnah origin of 

ijma‘ and qiyas are also the same sources and when Sunnah is available there is no 
room for anyone to seek guidance from any other means. It was an era when 
rationalism and emulation of individuals was very common. 

In the period of Imam Ibn Taimiyyah deterioration of Islamic thought was 
so deep that instead of the Qur’an and the Sunnah scholars used to derive proof for 
the unity of Allah, risalah of Rasul-Allah^ and other beliefs from the books of 
logicians, and some were busy to make conformity between the established 
principles of philosophy and beliefs of Islam, they even went to an extent of 
undesirable interpretation of the Quranic verses and the Ahadith in this regard. 
They were so influenced by the ‘superiority’ of philosophy that, instead of 
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rejecting it they used to interpret the Qur’an and the Sunnah to prove the 
conformity between the two. 

There is no ambiguity in Rasul Allah’s^teachings 

Philosophers, scholastic philosophers and their fellow Companions were of 
the view that, Rasul-Allah^ has not provided absolute detail and explanation 
regarding the essence (^) and attributes (—4—) of Allah and these things have 
been told in brief and abstract form thus large part of the Qur’an needs 
explanation, and ‘due to Allah’s favour scholastic philosophers have provided 
detailed and comprehensive account of religious beliefs and principles to people’. 

According to Imam Ibn Taimiyyah Rasul-Allah was entrusted to convey 
the religion of Allah to mankind, he explained and clarified every thing whose 
explanation and clarification was requirement of religion. Every thing was 
explained by Rasul-Allah^, belief, principles of religion, fundamental teachings 
of religion, essence and attributes of Allah, without knowing them it would have 
been not possible for man to know his Creator. The Book which repeatedly invites 
mankind to deliberation and careful thought, how is it possible Rasul- 
Allah^ would have 1 eft i t i n ambiguity and unexplained. I mam Ibn T aimiyyah 
writes: 


Rasul-Allah has performed the duty of preaching (^' ) and 
has conveyed the religion of Allah with its objective and motive. 

If there is any word in the Qur’an and the Ahadith which one can 
not understand and whose literal meaning is not apparent, it is 
obivious that, Rasul-Allahhas conveyed its meaning in other 
understandable words. It is not possible that, Rasul-Allah^* can 
speak any word whose apparent meaning is null and void nor it 
suits you that, you will expect people to understand such words 
whose meaning you have not told them. It is an objection to 
Rasul-Allahif some one believes that he had left religious 
teachings unexplained and in abstract form and people should 
understand them on their own, well the truth is that Rasul- 
Allah^* has conveyed Allah’s religion to mankind 
unambiguously and by all practical means. 70 

Imam Ibn Taimiyyah and Taqlid 

As we mentioned earlier Imam Ibn Taimiyyah’s ancestors particularly his 
father, ‘Abd al Halim and grand father, Mujjadad al Din ‘Abd al Salam were 
reputed Hanbali scholars, they were possessing ability of ijtihad that’s why latter 
had some times differences with four a’imah. Imam Ibn Taimiyyah was bred and 
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brought in a atmosphere which was not only academic but there was no signs of 
sectarian rigidity, blind emulation or any other kind of biasness as for as four 
schools of thought are concerned. In early stage of his age people used to attribute 
him to Hanbali school and he was appointed teacher in a Hanbali school but with 
the passage of time he did not confined himself to the studies of Hanbali books 
only, he used to consult teachers from every school of thought, he studied every 
book he got about Hadith and fiqh and soon got specialization in all four schools 
of thought, he used to examine sayings of all four Imams in the light of the 
Qur’an and the Sunnah as it was a hectic mission he did it with the diligence and 
hard labour. It was this ability of examining all four schools of thought, which 
gave him edge over his contemporary scholars and he established his authority as 
a mujtahid. Whenever any complicated issue occurs and he failed to solve it, he 
used to invoke these words: 

i j$\* ICJati wi j 

* ^ 1 1 ^ * ■Thin Wjj l 

O! Allah! The Allah of Jibra’il, Mika’il and Israfi’l and the Creator of 
heavens and earth, knowing of concealed [hidden] and visible, You decide among 
Your servants in a matters of differences, guide me towards right path in the 
matters of confusion, truly You guide to right path whom You wishes. 71 

Imam Ibn Taimiyyah always used to invoke in these words: 

(J 1 ^*^- 1 *-*** ) O! Teacher of Ibrahim taught me. 

Imam Ibn Taimiyyah’s approach to settle the religious issues 

Imam Ibn Taimiyyah’s approach to settle the religious as well as mundane 
issues was entirely different from his contemporary scholars, he used to derive his 
argument from the Qur’an and the Sunnah even if it was a minor religious issue, 
then he will quote from the Companions and their successors, and lastly he will 
narrate sayings of reputed Imams', here he used to choose only such sayings about 
which he deems are more in conformity with the Qur’an and the Sunnah than other 
sayings, he would not care even if selected saying is against the views of Imam 
Ahmad Ibn Hanbal. Because his point of view was that, it was established 
principle of every Imam that one should by every means support truth. He further 
says that, if any jurist is supporting any saying on the basis of his creative exertion 
and insight which is against his Imam, perhaps he is following his Imam because 
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every Imam has said that, when you obtain Hadith leave our sayings and follow 
the Hadith. 

Unconditional and unlimited emulation to the jurists which seems to stand 
parallel to obedience to Rasul-Allahhas been discouraged and refuted by the 
jurists in every period. Regarding emulation Imam Ibn Taimiyyah’s views are well 
balanced he neither support Imam Ibn Hazm’s opinion regarding emulation who 
considers it unlawful nor does he allow blind and unconditional emulation. Imam 
Ibn Taimiyyah is on the top of the list among those scholars who have moderate 
opinion about the emulation. Imam acknowledges this view that for those scholars, 
who do not have ability of ijtihad and for common people emulation is the only 
option because from them a ’imah are mediators who made them understand the 
religion. A ccording t o h im o bedience t o A llah a nd H is R asul ^ and t hat w hich 
Allah and His Rasul has made legitimate, and that which has been declared 
forbidden by Allah and His Rasul And what has been prescribed by Allah and 
His Rasul ^ as obligatory it is necessary for mankind (Ins) and (Jinn) to consider 
it obligatory. As there are various teachings of Islam about which common people 
are ignorant thus, they have to consult such scholars who can teach them. Because 
scholars are well versed in the teachings of Rasul-Allah ^ and know the motives 
of these teachings a’imah to whom people used to follow are like medium by 
which people learn teachings of Islam, and those who preach Islam and makes 
understand the meaning by their creative exertion. By the grace of Allah some 
scholars understand the meanings of Islamic teachings in such a way of which 
other scholars remain unaware. Scholars are the heir of Anbiya ’ scholars creative 
exertion regarding religious commands is like as various people in any unknown 
place or in darkness fix direction of the Ka‘ba on the basis of their intellect and 
circumstantial signs if four such groups will fix four different directions and 
presume their directions as correct and offer salah in their respective direction, 
according to Imam Ibn Taimiyyah salah of all these four groups is valid although 
it is obvious only one group had offered salah in right direction, this group who 
offered salah in right direction on the basis of creative exertion will get double 
reward from Allah and other three groups will get solitary reward for their creative 
exertion Imam Ibn Taimiyyah cites Hadith: 


I IM *jj| iyjy* (^->1 i>4 


When judge does creative exertion and reaches at right conclusion he gets 
double reward and if he commits error in his creative exertion he gets single 
reward. 72 
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When the development of any person on any particular school of thought 
takes place it is natural that he will do his worship and settle his affairs according 
to the same school of thought, and it is an ancient practice, but the dignity of 
Muslim demands that, he should remain sincere to his Allah and Rasul- 
Allah^and should consider himself bound to the obedience to Allah and His 
Rasul^ .He should always follow the Qur’an and the Sunnah in a letter and spirit 
and should never give priority to any thing over the Qur’an and the Sunnah, Imam 
Ibn Taimiyyah writes further: 

Generally a person adopts religion of his parents, teacher and people of his 
state as mostly children used to follow religion of their parents and guardian, but it 
is necessary that when a person attains maturity he should follow the Qur’an and 
the Sunnah and should remain obedient to Allah and His Rasul he should not 
become among those about whom Allah has said: 


— 
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When it is said to them: Follow what Allah hath revealed: they say: Nay! 
We shall follow the ways of our fathers: what! Even though their fathers were void 
of wisdom and guidance! (al Baqarah 2:170) 

Whosoever obeys his parents, customs of his nation instead of Allah and 
His Rasul ^ is among the ignorant, he will be punished for his arrogance. 
Similarly when the right path becomes visible, and religious commands crystal 
clear there is no option but to follow the right path and obey the Shari'ah 
commends, whosoever astray here deserves wrath of Allah. 

As we mentioned earlier that Imam Ibn Taimiyyah was against blind 
emulation of any jurist or scholar * ) he has written a lot about this while 

discussing various schools of thought he writes: 

When any incident occurs to any Muslim he must consult such a scholar 
about whom he knows that, he is issuing decrees according to the Qur’an and the 
Sunnah no matter to which school of thought this scholar belongs. It is not 
obligatory for Muslims to follow any particular Imam in his all sayings and nor it 
is permissible for any Muslim to make obedience to any particular school 
obligatory for himself by neglecting Sunnah. Except Rasul-Allah ^ whose 
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obedience is obligatory for us, every scholar’s sayings can be accepted or rejected. 
To follow any particular school of thought i s permissible only for those people 
who are unable to know Sharia'ah by other sources and means but it is not 
permissible for those who have ability to know about the Sharia'ah by other 
sources. Everybody should do his best to seek the knowledge of the Qur’an and 
the Sunnah and fear Allah wherever he is and, follow His Rasul ^ in every aspect 
of his life. 

There is no discrimination between the A ’imah 

According to Imam Ibn Taimiyyah there in no discrimination between the 
a’imah on the basis of their status while answering to a question whether it is 
permissible to adopt views of Hamad Ibn ‘Aliyy Sulaiman, Sa‘id Ibn al Mubarak, 
Sufyan Ibn Thauri and Awzai‘ instead of views of four a ’imah he replied: 

Above mentioned a ’imah are leaders of jurists and scholars, Imam Thauri 
was Imam of Iraq and majority of people used to give him preference over Ibn Abi 
Laila, Hasan Ibn Salih, Abu Hanifah and other contemporary scholars of his 
school of thought remains alive even today in Khurasan. Awzai‘ was Imam of 
Syria up to fourth 4 th century A.H people used to follow him, people of Western 
Africa used to follow him until I mam Malik’s school of thought reached there. 
Hamad Ibn ‘Aliyy Sulaiman was teacher of Imam Abu Hanifah. Hamad Ibn Abi 
Sulaiman’s school of thought remains alive even to this date Dawud Ibn ‘Aliyy 
and his Companions were followers of the same school, there are followers of 
these schools in both east and west, there in no discrimination between these 
Imams as for as the Qur’an and the Sunnah are concerned, Imam Malik, Laith Ibn 
Sa‘d, Awzai‘ and Thauri were a 'imah of their era emulation of any one of them is 
equal to emulation of other a’imah , no Muslim can said emulation of such and 

73 

such Imam is permissible and emulation of such and such is prohibited. 

Practicing Sunnah against Maslak 

A question was asked to Imam Ibn Taimiyyah that a person obtains the 
knowledge o f o ne a mong t he f our s chools oft hought a nd g ets p roficiency i n i t 
after then he turns to ‘Ilm Hadith and found some authentic Ahadith which are 
against his school of thought, is it obligatory for him to remain firm on his maslak 
or he should act on Hadith? He replied that it has been proved by the Qur’an, the 
Sunnah and consensus that Allah has made bound mankind only for the obedience 
to His Rasul^,except Rasul-Allah^ nobody’s obedience is obligatory or 
binding in its own right, that’s why successor of Rasul-Allah^, Abu Bakr made 
it crystal clear in his first public speech! O! people obey me till I obey Allah and 
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His Rasul ^, when I disobey Allah you are not bound to obey me. It is because to 
make obedience exclusively for Allah and His Rasul A ’imah too were of the 
opinion that, when you obtain authentic Hadith leave our sayings aside. 

Ijtihad and Imam Ibn Taimiyyah’s views about four A ’imah 

Long before the era of Imam Ibn Taimiyyah in 7 th and 8 th Century A.H, the 
body of Islamic law according to the four major schools of Imam Abu Hanifah, 
Imam Malik, Imam al ShafTi and Imam Ibn Hanbal, had been collected and 
written down. Moreover, by his time, they had been so interpreted and 
reinterpreted, and expended by the numerous jurists and disciples of each of the 
various schools that there was hardly a contemporary legal issue that had not been 
tackled by one school or another. This itself may be the major reason why creative 
exertion ijtihad had become so stagnant by Imam Ibn Taimiyyah’s time that there 
was an instant readiness on the part of the scholars to attack him for his 
interpretive efforts. Be that as it may, the fact remains that large systems of law 
had b een i n e xistence, a nd w ere a vailable t o a nyone i nterested a nd e quipped t o 
study them. 

Ijtihad is most important source of Islamic law next to the Qur’an and the 
Sunnah. The main difference between ijtihad and the revealed sources of the 
Shari‘ah lies in the fact that ijtihad is a continuous process of development 
whereas D ivine revelation and 1 egislation have discontinued w ith the demise o f 
Muhammad Rasul-Allah^ .In this sense, ijtihad continues to be the main 
instrument of interpreting the Divine message and relating it to the changing 
conditions of the Muslim community in its aspirations to attain justice, deliverance 
and truth. 

Being a derivation of the root word jahada, ijtihad laterally means striving 
or self exertion in any activity which entails a measure of hardship. It would thus 
be in order to use jahada in respect of one who carries a heavy load but not so if 
he carries only a trivial weight, juridically, however, ijtihad mainly consists, not of 
physical, but of intellectual exertion on the part of the jurist, ijtihad is defined as to 
total expenditure of effort by a jurist to infer, with a degree of probability, the 
rules of Shari 'ah from their detailed evidence in the source. 

It was in the study of jiqh that Imam Ibn Taimiyyah first achieved his 
intellectual maturity and independence, for as has been seen, this was the legacy of 
his father and grand father. And it was to Islamic fiqh that his intellectual 
consciousness was first awakened. Bom in Hanbali scholars family, he naturally 
studied i t first; at 1 ength, the responsibility o f completing m uswaddat al usul , a 
work on the Hanbali school started by his grand father and continued by his father, 
fell upon him. Yet he simultaneously studied other schools, and became well- 
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versed in comparative Islamic fiqh, as is evident in his frequent references to the 
various opinions of the four major jurists. 

According to Imam Ibn Taimiyyah four a’imah are unanimous and sure 
accord regarding the obedience to Muhammad Rasul-Allah^^and that none of 
them had intentionally offered a deviant opinion. However, in the remainder of his 
book, Imam Ibn Taimiyyah offers three excuses for any divergence from an 
authentic Hadith. These excuses are: Lack of knowledge of the specific 

Hadith, or possibly doubting that Muhammad Rasul-Allahhad said it; his belief 
that it does not pertain to the issue in question; and his belief that it had been 
abrogated. Such reasons, effectively detailed and illustrated from the experiences 
of the Companions and salaf, by Imam Ibn Taimiyyah, point to the fallibility of 
the chief jurists of Islam, but do not in any way reduce their inestimable worth for 
all Muslims. Rather, they are applauded for their initiative and their scholarly 
enterprise. To err in ijtihad in spite of one’s sincerity and capability, is not 
unpardonable. If a qualified mujtahid as we mentioned Hadith earlier achieves 
right opinion, he deserves a double reward; a reward for assuming the task, and a 
reward for making the mark; if he errs, he still is entitled to a reward for his 
initiative and effort. Were a mujtahid to be condemned for error, he asks 
rhetorically, who will want to set out to do ijtihadl Imam Ibn Taimiyyah 
stipulates, however, that when divergences must exist they be confined to the 
applications (faru ‘) of texts, and not in the fundamental doctrines ( iqa ’id), where 
the four scholars appeared to hold different doctrinal views, Imam Ibn Taimiyyah 
explained that such differences were differences of detail () not of 
essence in doctrine. He adds the differences are nearly all semantic () 

Imam Ibn Taimiyyah’s views on Ijtihad and its Categories 

Imam Ibn Taimiyyah’s tolerance of the very differences of the major 
Islamic legists itself reveals his own attitude towards the sectarianism of his day; 
more importantly, it discloses his views about ijtihad itself. 

In spite of the inclement conservatism that had stifled ijtihad in the time of 
Imam Ibn Taimiyyah, some of which is due perhaps to unwavering partisan 
loyalty, he was not hindered from following his conviction that the signs of the 
age were now calling not so much for original systems of law, but for the scripture 
to throw their light on the existing fiqh. For this he saw no urgency for radical 
ijtihad; rather it was necessary to synthesize his own understanding of the Qur’an 
and the Sunnah in light of the work of the legists, especially Imam Ibn Hanbal, 
whom he considered the most comprehensive in scope, and the closest among 
them to the source of law. 
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Abu ‘Amr Ibn al Salih and Ibn Hamadan have divided mujtahidun into five 
categories, Imam Ibn Taimiyyah has discussed all these categories in musawadah 
al usul, the five categories are: 

a) Independent (absolute) ijtihad :the practitioner of this first type is n ot 
affiliated with any of the schools of fiqh. He is not bound by the 
principles (^J“ a ') of another legist, and may reach conclusions which are 
at major or minor variance with those of others. Ibn al Salih, a 
cataloguer of ijtihad, claimed that this definition of independent ijtihad 
must remain strict and claimed consequently that no more absolute 
ijtihad is possible, since the scholars and jurists had exhausted all the 
principles (A?*®’) of fiqh, and had dealt with an abundance of application 

b) Associated (affiliated) ijtihad :this level is in every respect similar to 
absolute ijtihad except that it strictly follows one of the a 'imah in its 
methodology. This may be due to the mujtahid’s nurture in a particular 
school; but it may equally be the scholar’s independent conclusion that a 
certain school most nearly matches his own studied opinions. Abu 
Zahrah indicates that numerous interpreters of Imam Ibn Hanbal, Imam 
Malik and Imam Shafi‘i contemporary disciples belong to this category. 
Others were claimed as mujtahidun of Hanafi affiliation but have been 
deemed independent, since they departed noticeably for the method and 
applications of Abu Hanifah. According to Abu Zahrah, this category of 
ijtihad is to be credited with the expansion of fiqh school, since its 
mujtahidin constantly address themselves to new events and problems 
in the spirit and the method of their school, but with the qualifications of 
original scholarship, illuminated by the activities of their predecessors. 

In this connection, a distinction is drawn between independent 
clarity, which characterizes ijtihad and imitation (-^) which ought not 
to be mistaken for it. Though the opinions of a jurist of this class may 
differ in their applications from the school with which he is identified, 
they are nonetheless grouped together. And though the particular 
opinion in a given case may be at variance with the opinion of the Imam 
himself, it remains part of the body of law of that Imam himself, it 
remains part of the body of law of that Imam’s school, enhancing it and 
expanding its horizons. This juristic tolerance is called wajuh. 

c) Restricted ijtihad :performers of this type of interpretation are for the 
most part editors. Catalogues and codifiers within a certain school. They 
collect and categorize the opinions of the school, and extract and 
generalize the opinions of the schools and extract and generalize their 
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rules. They may occasionally offer an opinion in a new case not 
previously addressed by their Imam or his school, but they must always 
conform to its frame work. Whereas in affiliated ijtihad an interpreter 
utilizes the inductive method, in the case of restricted ijtihad he is bound 
by the deductive. His choice of the principles of a particular school is 
governed by (^) although such an interpreter is expected to be 
knowledgeable about the sources of the law as well as the procedures of 
Ijtihad, he never exercises this prerogative where his Imam had already 
given an opinion. He does so only in new situations. 

d) Verifications ijtihad :here the work of the mujtahid is narrowly defined 
ascertaining the veracity of certain opinions as they become needed. He 
has a degree below the practitioner of restricted ijtihad in that he 
expresses a legal opinion only in case of extreme need, that is, in the 
absence of a more qualified interpreter. He may not speak for the school 
with which he is identified, although he may hand down a decision 
( J * 4S ) according to that school. 

e) Transmission (recitation) ijtihad :in this category, an individual may 
hardly be recognized as a mujtahid, since his legal opinions are merely 
reiterations of those of the school. He may not offer explanation of the 
preambles of recited opinions or the arguments of their conclusions. He 
is, however, a mujtahid insofar as accurately learns the body of legal 
information of his school and is able to retrieve it for application. The 
basic prerequisite for this type of ijtihad is innate aptitude towards 

fiqh 1A 

Imam Ibn Taimiyyah’s Status as Mujtahid 

According to above mentioned categories of mujtahidun. Imam Ibn 
Taimiyyah would fall clearly within the highest level. Although he certainly 
qualifies as an interpreter of the first degree, i.e. as exercising absolute ijtihad , yet 
he never claimed that honour for himself. For that reason, and for his repeated 
association of his ijtihad to that of Ibn H anbal, h e i s c onsidered a s econd-level 
mujtahid , i.e. he practiced ‘associated’ or affiliated ( muntasib ) ijtihad. 

Imam Ibn Taimiyyah’s jurisprudential activity qualifies him for the 
category of affiliated ijtihad , since he maintained his affiliation with the Hanbali 
school, and few of his opinions depart from it significantly. He would not belong 
to any lower category of ijtihad ; for he was thoroughly versed in the Sunnah and 
in comparative fiqh. His concurrence with Imam Ibn Hanbal was based on his own 
study of the usul which brought him independently to the same conclusions; and 
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his agreement with Imam Ibn Hanbal on some applications of the law was rooted 
in specific agreements and evidence which he marshaled for that purpose. 

Conclusion 


It is an established fact that, Imam Ibn Taimiyyah was against blind 
emulation (^) and used to derive conclusions directly from the Qur’an and the 
Sunnah, it is because this approach he had differences with four Imams on certain 
issues. Majority of scholars are convinced that, because of his encyclopedic 
knowledge and ability to deduct laws directly from the Qur’an and the Sunnah, 
Imam Ibn Taimiyyah was mujtahid and mujadid of 8 th century A.H. Even his 
rivals have accepted his status as a mujtahid and Imam of his era ). 

Imam Ibn Taimiyyah’s most important and unforgettable contribution is his 
revivalist movement in which he gave new direction to his contemporary scholars, 
he invited them to make the Qur’an and the Sunnah primary source of beliefs and 
juristic issues, he himself laid the foundation of this new trend otherwise there was 
complete stagnation among the scholars they were acting like imitators of their 
predecessors, and rarely derive conclusions directly from the Qur’an and the 
Sunnah, no matter whether the issue is related to beliefs or jurisprudence they used 
to consult only books of jurisprudence which were wrote by the scholars of 
different schools of thought. A new trend was set by Imam Ibn Taimiyyah he 
opened the doors of ijtihad and istinbat and brought dynamism in Islamic thought. 
He is one of those legendary personalities of Islamic history who gave new life to 
Islamic thought in their respective eras. 
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Such is the Bounty of Allah, which He bestows on whom He will: and 
Allah is the Rabb of the highest bounty, (al Jumu‘ah 62:4) 
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O death! Whom you like holds back and whom you like leave, but [today] 
you washed out the imprints of sciences and piety. 

You got the hold of Shaikh al Islam and the group of piety broke, the heart 
of the innovators exulted. 

You made the commentator as vast as ocean and as great as mountain, a 
great scholar, pious and who avoids satiety. 

If he narrates a Hadith he looks as authentic as Muslim and if he makes 
pedagogic discussions he resembles the author of al Luma. 

If he contemplates on the grammar of Saybuyah he fulfills all the novel 
denotations of the dexterity. 

Like Sha‘bah and Sa‘id al Dab‘i he attained the highest grade of the 
memorizer in the science of chains (al isnad). 

In jurisprudence he was a mujtahid and great mujahid who had no fear. 

His generosity was well-known resembling that of al Hatim; and his 
asceticism was innate similar to that of (Shaikh ‘Abd al) Qadir. 

May Allah lodge him in Paradises and may dress him in the most beautiful 
robe of honour. 

May he be in the company of Imam Malik, Imam Ahmad, Imam al 
Nu‘man, Imam al Shafi‘i and Imam al Nakh‘i. 

Imam Ibn Taimiyyah passed away and he has the rendezvous with his rivals 

75 

on the day when the bugle will be blown. 
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CHAPTER 4 A 


APPLICATION AND RELEVANCE OF THE SUNNAH IN ISLAMIC 

SOCIAL ASPECT 


Each and every man depends on the other in his day to day life. It is this 
relationship between man and man that forms the basis of society. This 
relationship according to the Qur’an and the Ahadith takes place in different ways. 
Before we attempt to study the relationship between man and society in brief, let 
us clarify first the meaning of society. 

Society 


A man is bom in a family and when different families interact with each 
other a community is formed and society emerges out of the relationship and 
interactions that take place in different communities. It is said that society is a web 
of social relationships. Society is bom out of man’s need for other man; therefore, 
society is a creation of man. 

Islamic society is a system of Divine rules and regulations. It has in it 
procedures for mutual aid and controls over human behaviour. Society by its very 
nature is a web of social relationships. The relationships are complex in nature. On 
the one hand, under the Divine commands it promotes peace and harmony but 
when people do not follow these commands chaos and conflicts are also possible 
in the society. 


The Qur’an points out that, every thing created in the universe is so 
interlinked with every other that, the universe with all that is therein constitutes 
but a single entity and functions as such. That is the way of life ordained by its 
creator. 
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An thou will not find in the dispensation of Allah a change nor will thou 
find in the dispensation of Allah a turning off. (Fatir 35:43)and man is but to 
conform to it and fit himself by his activity into the Divine scheme of things. 
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He Who created the seven heavens one above another: no want of 
proportion wilt thou see in the Creation of [Allah] Most Gracious. So turn thy 
vision again: seest thou any flaw? Again turn thy vision a second time: [thy] vision 
will come back to thee dull and discomfited, in a state worn out. (al Mulk 67:3-4) 



The s un a nd t he moon f ollow c ourses [ exactly] computed; a nd t he h erbs 
and the trees both [alike] bow in adoration. And the Firmament has He raised high, 
and H e h as s et u p t he B alance [ of J ustice], i n o rder t hat ye may not t ransgress 
[due] balance. So establish weight with justice and fall not short in the balance. 

(al Rahman 55:5-9) 


The Qur’an invites man to ponder over the working of the universe or mans 
external world of relations and also ponder over the universe that is with in 
himself. 



^ £ 






Do they not consider the Qur’an [with care]? Had it been from other than 
Allah, they would surely have found therein much discrepancy, (al Nisa 4:82) 
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Who remember Allah standing and sitting and lying on their side and 
reflect on the creation of the heavens and the earth, over Rabb! Thou created not 
all this in vain. Hallowed be thou! Save us thou from the torment of the fire, 
(al ‘Imran 3:191) 
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Do they not ponder in their minds. Allah has not created the heavens and 
the earth and what is in between except with a purpose and for an appointed term? 
And verily many men are unbelievers in the meeting of their Rabb (al Rum 30:8) 
And suggests that therein both in his internal world and in his external 
world is at work the eternal principle of balance and harmony to urge on him the 
need for devoted imitations in his own sphere of activity. That in a ‘mal-i-salih or 
righteous deeds expected of man under the Quranic injunction, ‘Believe and work 
righteously’ which sums up the entire social and cultural process of Islam. 

The Qur’an and the Hadith place little value on any attempt at individual 
perfection which at the same time does not promote the perfection in other human 
beings and mutual relations. Allah says: 
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By the time Verily man is in loss but not those who believe and work 
righteous deeds, and enjoin upon each other the truth and enjoin upon each other 
steadfastness, (al ‘Asr) 
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It emphasizes over and over again that mere belief in Allah without work 
appropriate to that belief is no belief at all. Mere theoretical perception of the 
essence of Divinity or contemplation is barren, if it does not generate volition or 
give movement to human life in consonance with the qualities or attributes of that 
essence. Likewise, more spiritual exercises of the kind which certain religious 
orders practice or psychic achievements, however interesting, will not rise above 
their character as but the exercises of the mind, if they do not sub serve a dynamic 
moral existence for man. This dynamic morality again is not possible for one who 
seeks his individual spiritual salvation through the life of the cloister or the cave, 
or for one who through the abnegation of his body fancies his duty to lie in merely 
‘nursing his soul’ the vicegerency of Allah on earth, the role assigned to man by 
the Qur’an, 



jfjfi 3*1—?- y-4! j ii-Lj jlJ 



And recall when the Rabb said to the angels: surely I am going to place a 
vicegerent on the earth (al Baqarah 2:30) 


Is not possible to fulfill for such types. On the other hand, the possibility is 
for him who imbues himself with Divine attributes to the best of his ability - a 
process of equipment so earnestly recommended to man by the Nabiyy^of Islam 
and manifests them harmoniously in devoted service to himself and his fellow 
beings. All creatures of Allah say the Nabiyy 4 ^, ‘Form the family of Allah and 
dearest of the creations of Allah is who the best to creatures is’ and exclaims: 
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‘Abd Allah and Anas reported that Rasul-Allah^said: The creation is the 
family of Allah so the dearest of the creations of Allah is he who is the best to his 
family. 


Islam, states the Nabiyy^P, ‘Demands a united life for man; and adds; 
unity is bless; disunity is misery’ He therefore recommends: In loving devotion to 
Allah, live a united life as brethren unto each other. 

In this advice, the twin principles of life to be kept in view by man are 
referred to together, the movement forward to be attained by conforming to the 
laws of life or the ways of Allah; and the promotion of unity to be secured through 
mutual affection between man and man and tenderness towards every living 
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object, or by attending devotedly to what is called on the one hand or the 

rights of Allah or obligations to Allah by practicing purity in personal life, and 

on 0 th er , or the rights of mankind or obligations to other by 
practicing purity in human relations both were assigned by Allah. Islam points out 
that it is along this road or by observing purity within and purity in external 
relations, both at the individual and the community level that the happiness of the 
human race is to be achieved. Imam Ibn Taimiyyah said: 
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Indeed, the rights [duties] are of two types, duties to Allah and duties to His 
slaves. Thus, the duty to Allah is that we worship Him only and do not ascribe any 
partner to Him as has been narrated in one of the Hadith it is the meaning of 
ikhlas, to worship Him sincerely as has been narrated in another Hadith. Duties to 
mankind a re o f t wo k inds, g eneral a nd s pecific so far a s t he s pecific d uties a re 
concerned ,it comprises that, and one should behave gently with one’s parents, his 
wife and neighbours. Thus these duties are among the supplementary [deeds] of 
Islam, because the man is free whether he performs these duties are not. As for the 
general duties are concerned, men^are of two kinds Rulers and their subjects thus 
the duties of rulers are to be sincere in intentions and duties to subjects they 
remain united as their common welfare of world and Hereafter is attached with 
unity and they can not unite on error they should strictly follow religion (habl 
Allah ) these are the fundamentals of religion. 1 

The Qur’an therefore points out that man has to move on in life with steady 
eye on the need of advance for every other living object. That is the way to fulfill 
one’s r ole a s t he v icegerent o f A llah on e arth a nd h elp mankind to g row, as i s 
Rasul-Allah’s ^evident wish ‘into a fold every member of which shall be a 
shepherd or keeper unto every other and be accountable for the welfare of the 
entire fold’ that is the order of life towards which mankind will have to move, if 
an order of civilization worthy for human life is to be established on earth to fulfill 
the purposes implicit in the creation of man. 
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The Sunnat al Allah , or the way of Allah, it may be pointed out, 
is not to express any Divine attribute singly. Even when it gives 
us such an impression, it is always blended with every other, the 
expression bearing in every case, the over-all impress of His all 
pervading attribute of mercy. 

My mercy encompassed every thing (al A‘raf 7:156) and man 
has to give this touch of mercy to every aspect of his relation 
with his fellow creations. The qualities imbibed of Allah should 
therefore be expressed in harmonious relations to each other, 
although in so doing a particular quality may, in a particular 
situation or a particulate role, become more manifest than every 
other, it is why, those who undertake this great journey of life in 
the light of the Quranic directions are not all grouped together 
under a single category. The Qur’an speaks of several types of 
travelers traversing the path of Allah, according to the manner in 
> which they display Divine attributes in their onward march. 

These types are severally addressed as salhin , muttaqiiQ 
muslmin, muqsatin, sabrin, shakirin, muhsinin, sidiqin, sadiqin, 
awliya, muqrabin , and so on. But this is to be observed that one 
common purpose binds them all together, the essential purpose 
of displaying in their lives the ‘balance and harmony’ dwelling 
in the Divine scheme of things. 

As against this order favoured by the Qur’an there stands the 
opposite order of those upon whom the Qur’an looks with 
distinct disfavour. They are those who disturb the ‘balance and 
harmony’ that should subsist in life, and create mischief in the 
earth. They too are classified, by the particular quality of the evil 
they display in their activity, into several categories kafirin, 
mushrikin, zalimin, mufsicUn, ghafdin, munafiqin and so forth. 

The types of people favoured by the Qur’an are by no means 
exclusive types. They are classified differently simply on the 
basis of the Divine attribute, one displays in one’s activity more 
noticeably than any other. Indeed the larger the number of 
attributes one displays more or less in equal measure, one 
blending into every other, the greater one’s capacity to discharge 
one’s responsibilities as the vicegerent of Allah on earth, and 
consequently the higher one’s station in life. 2 

According to the Qur’an and the Hadith self-perfection is unattainable 
unless it is sought with an eye on the happiness and perfection of society at large. 
In the field of human activity, every move made by man in his personal interests 
should operate for the good of others as well. These disciplines are regarded as 
Akran-i-Islam ‘pillars of the faith’, and they are: 
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1. The oneness of Allah 

2. Salah at stated hours. 

3. Sawm for a month every year. 

4. the payment of the prescribed zakah as it is called. 

5. Presence at least once in ones life time at Makkah for hajj? 
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Except zakah and hajj about whom we all know is not merely an individual 
affair, writer will draw particular attention regarding the first two ( akran ) pillars, 
the two disciplines may seem to be personal affairs of the individual. But so is" not 
the view which the Qur’an takes of them. Allah does not need any encomiums 
from m an, am ere thing of His c reation. He does n ot n eed to be p raised. H e is 
above all praise. So states the Qur’an, salah is intended to purify the individual 
himself and stimulate in him the sense of service to others or to enable him, in the 
words of Rasul-Allah^ to show affection to the family of Allah. In fact, 
according to the Qur’an, salah offered as a matter of mere formality is no salah at 
all. Asks the Qur’an: 
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Hast thou marked him who beneath faith? He it is who thrusteth away the 
orphan. And urges not others to feed the poor. Fie on those who engage 
themselves in salah , but are needless of what they pray; who make a show of 
devotion, yet refuse help to the needy.(al Ma’un 107:1-7) 

The Qur’an makes it clear that salah by itself is not a pious action, if it does 
not generate in the person offering salah the sense of service to other. Observes 
the Qur’an: 
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There is no piety in turning your faces towards the east or the west. But he 
is pious who believeth in Allah, and the day of recompense and in the Malayyak 
(angels) and the scriptures, and the Anbiya ’, who for the love of Allah disburseth 
his wealth to his kindred, and to the orphans, and the needy, and the way farer and 
whose who ask and for redeeming the slave, who observeth salah, and payeth the 
zakah, and who is of those who are faithful to their engagements when they have 
engaged in them and endure in patience, poverty, sickness and perils these are they 
who are staunch in their faith, and these are they who truly fear the Rabb (al 
Baqarah 2:177) 

It will thus be seen that Islam does not treat religion as an excessively 
individual and private affair. Religion has to develop the human mind to 
spiritualize not only his activity as an individual but as an important component of 
the society as whole. 

Social System in Islam 

When it is claimed that every thing is provided and explained by Islam, it is 
a comprehensive system, d oes it m ean that a 11 geographical biological chemical 
and physical facts has been discussed therein? No certainly not, every subject has 
to fix and define its basic unit which is considered to have an independent 
existence in the system of that subject. Thus, there must be a primary unit of social 
system. Only it is possible to discuss the socio-cultural phenomena including that 
of change. When we use the word ‘thing’ in the context of a social system, we 
always mean the primary unit of social system. 
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Meaningful social interaction is the unit of a social system. The most 
generic model of any socio-cultural phenomenon is the meaning or symbolic 
interaction of two or more individuals. By ‘interaction’ is meant any event by 
which one party tangibly influences the overt actions or the state of mind of the 
other. Meanings and values are superimposed upon the bio-physical properties of 
interacting persons. In the domain of the rights of man both the 

interacting parties are human beings; but in case of rights of Allah (■*" one 
other party is Allah. There may be meaningless interaction. Talcott Parsons says: 

The interaction of ego (active person) and alter (passive person) 
makes a social system. In interaction we find the basic process 
which provides the seed of what we call on human level 
personality and social system. Interaction of elementary 
orientation of action on the human level involves the 
symbolization. A symbolic system of meanings is an element of 
order imposed as it were on a realistic situation. 4 

Imam Ibn Taimiyyahhas written a complete book on the exhaustive and 
thorough nature of Islamic social system. The title of the book is Ma 'arj al Asul. 
He has devoted a separate chapter to prove that the principles and details regarding 
every walk of human life have been given by Rasul-Allah ^. 
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Chapter to discuss that Rasul-Allah ^described all the principles and 
details of religion, its latent and its manifest, its knowledge and its practice, for 
this is the basic tenet of knowledge and faith, and whoever has the greatest 
attachment with these basis is nearest to the truth. 5 


He says: 
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And many of those who care afterwards and could not understand it 
properly seek legal basis from ijma ' and qiyas. Whoever believes that ijma ‘ has 
got an independent position in the Shari'ah his understanding of the Qur’an and 
the Sunnah is faulty, it is like saying that in most of the sentences in which qiyas is 
resorted to, the texts of Shari ‘ah (nasus Shari ‘ah) do not provide any guidance. 
This can be said by a person who does not k now anything about the Book, the 
Sunnah and the matter for which they provide guidance. Imam Ahmad Ibn Hanbal 
has said that there is no problematic situation which itself directly or its similitude, 
has not been discussed by the Companion of Rasul-Allah ^ .When the new 
territories were liberated and Islam spread over there, every kind of situation arose 
and was met by the Companions in the light of the arguments from the Qur’an and 
the Sunnah. 6 

Imam Ibn Taimiyyah’s Social ideology 

The Muslim community (millat islamiyah ) is defined in terms of 
an all-inclusive commonwealth, so to speak which is held 
together by its faith in Allah and conformity to the words and 
example of His Rasul, Muhammad *3* .Though, ideally, this 
community is one, in actually it became subject to division due 
to regionalism and to the non-Arabic factions of Islam as 
represented by the Shu 'ubbiyah movement as early as the third 
century after the hijrah. By the time of Imam Ibn Taimiyyah, not 
only was the Muslim commonwealth divided into a multitude of 
independent Muslim states, but also internal religious and racial 
conflict was Abundantly evident in the Syro-Egyptian state, 
except insofar as the advent of the crusades and the invasions of 
the Tartar had necessitated a unity of forces against common 
dangers. This need for such union, discipline and mutual 
understanding served to accentuate the originality of the Imam 
Ibn Taimiyyah’s concept of the Muslim community. 7 

Most important element in understanding Imam Ibn Taimiyyah’s 
conception of the community is the meaning of solidarity (ta ‘wun ) of the Muslims. 
He exposed a prevalent form of ‘solidarity’ that is inconsistent with Islamic idea: 
namely a partisan kind of ‘solidarity’ of nation which, in the name of promoting a 
united front, served to underscore multiplicity over against unity, and to advance 
the part over the whole. Imam Ibn Taimiyyah’s chief criticism of that sort of 
solidarity which was advanced either for ethnic or ritual reasons, was precisely 

that it tended to militate against the greater unity of Islam, indeed it impeded the 

8 

exercise of good social and political life. 
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Imam Ibn Taimiyyah explained ( ta'wun) in terms of the solidarity that 
binds together all Muslims, believers from Muhammad Rasul-Allah ^ to the 
final judgement in a spirit of unity and brotherhood, in the same ideals and for the 
same ends. It is by this solidarity that the community formed a grand entity, where 
each part is strengthened by the whole, where each generation, in the continuous 
tradition of strict narrow morality, owes a debt of regard to that which preceded it, 
and has an obligation of trust to transmit to that which follows and where each 
group, ethnic or racial, is legitimately tolerated for what it contributes to the total 
unity. 10 

Thus the concept of solidarity appears to have two distinct forms in Imam 
Ibn Taimiyyah’s thought, although he himself does not designate them by two 
special terms, and is to be understood by analogy. It is constituted by the one 
Allah, the same Rasul-Allah ^, and an adherence to a common body of doctrine. 
Such solidarity he calls solidarity of good action and of piety ( al birr and al 
taqwa) (al Ma’idah 5:2). For Imam Ibn Taimiyyah, one of the worthy principles of 
the (early) Muslim community (ahl al Sunnat wal jam ‘at) lies in the unity of the 
doctrine, which principles he puts forward in his refutation of the contradictions of 
the philosophers, logicians and scientific positivists. Even the problematic of the 
existence of four major schools of fiqh interpretation is explained as possessing a 
basic, underlying unity as did the' interpretations of the Companions who were 
themselves divided on certain points of doctrine. The actual divergences of the 
madhahib, to which Imam Ibn Taimiyyah devoted an entire treatise under the title 
ikhtilaf al ummah fi al ibadat, is explained by the ‘ulama fragmentary knowledge 
of the texts, by their tendency to attach excessive importance to certain elements 
(ghuluw ), and in a more general way by their errors in ijtihad, which in themselves 
are not reprehensible except as they become, and they do become, imposed upon 
the community as truths. Moreover, these errors are less weighty at least 
theoretically, if one is to succeed in rediscovering for one self a relevant Quranic 
verse or a Hadith which would correct the error. Imam Ibn Taimiyyah further 
contends that such errors are not, at length, of great significance since the 
interpretations never concern themselves with the requirements and prohibitions 
(wajibat al makruhat) of religion, nor are they uniquely such prescriptions that 
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may be recommended alone. And it is for these very reasons that Imam Ibn 
Taimiyyah urges mutual sympathy and reciprocal tolerance among the followers 
of the madahib for the sake of the greater unity which ought not to be 
compromised. 


Ethnic aspect 


The problem of Arabhood (‘ urubah ) of Muslim community can be 
surmounted, it is true that Imam Ibn Taimiyyah not only defended the position that 
Arab identity of race and of language is virtually synonymous with that of the 
Islamic community, but vigorously demanded it.'°His argument insisted that a true 
knowledge of Islam depends on the Arabic language, and that a full compliance 
with the religion requires a thorough mastery of the language. The language itself 
is part of the religious framework of Islam, since the knowledge of the Qur’an and 
Sunnah, the understanding of which is required of every Muslim pr-requires 
precise knowledge of Arabic. Furthermore, since Islam is the religion of not only a 
corpus of doctrine but also of practical daily living, the language of the Qur’an and 
the Sunnah must also be the language of the mosque, the home, the street, the 
house of the legislature, the place of government and the market place. He agrees 
that since the use of a language has psychological and moral influences upon those 
who u se i t, g reat c are m ust b e t aken t o a void t he u se o f t he 1 anguages o f n on- 
Arabs, and, rather to preserve the purity of Arabic both in the homiletic address 
and in conversation. One of the significant benefits for Muslims of the use of 
Arabic exclusively is that it will aid them in following the early Muslims, and in 
so doing, they gain a greater capacity for growth in wisdom, morality and faith. He 
says: 
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Imam Ibn Taimiyyah further prohibits the reading of the Qur’an by any 
man, in a language other than Arabic, ‘whether he is capable of it or not’ likewise, 
he prohibits the translation of the Qur’an, or any portion of it even if it is only one 
verse, into another language, because the translation of any text has the effect of 
weakening it, and for the Qur’an particularly, it would disclaim its miraculous 
inimitability (i’jaz) u 

Ethnically, too apart from the fact that Raul Allah ^ was one of them, the 
Arabs, according to Imam Ibn Taimiyyah are superior race. Superiority, for them, 
is marked by either the possession of useful knowledge ( al'ilm al naf’i ) or (the 
example of) doing good (al ‘amal al salih) knowledge, on the one hand, utilizes 
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the mind which is the centre of learning and understanding, and is capable of 
perfection which is the achievement of sound reasoning, which in turn is best 
served by the power of expression. The Arabs, he asserts have proven their 
superior keenness of mind and power of expression. On the other hand, action is 
the extension of morality, which is the achievement of sound reasoning, which in 
turn is best served by the power of expression, which is the sum of the 
(conditioned) instinct of man. Imam Ibn Taimiyyah contends that the Arabs 
instinctive tendency towards the good, their generosity of hand and spirit, their 
bravery, and their faithful loyalty have been shown through the ages to be greater 
than those of other races. This was true even with pre-Muhammad Arabs who 
were, like unplough earth, ‘already capable of good work but latent in producing 
it’ when Muhammad Rasul-Allah ^Pwas sent by Allah to proclaim Islam, he 
planted in that soil the best seeds which possessed the potential for the best fruit. 
He tilled it, and gathered in Abundant and indescribable harvests, thus achieving 
the perfect combination of root and fruit. 

Language and ethnic origin are elements of ultimate significance in the 
process of human thought and action, which for Imam Ibn Taimiyyah is part of the 
Shari'ah which incorporates the thought modalities of the preceding generations 
of Muslim, and their manner. He observes that one Muslim community holds this 
tole unanimously, ‘He who would achieve excellence, seeks the excellent way of 
the Arabs who went before’. 

Imam Ibn Taimiyyah construct of the Arab synonymy with the Islamic 
ummah, is based on Quranic internal witness in such verses as: 
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So hold thou fast to the Revelation sent down to thee: verily thou art on 
Straight Way. The [Qur’an] is indeed the Message, for thee and for thy people; 
and soon shall ye [all] be brought to account, (al Zukhruf 43:43-44). 
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O ye who believe! If ye listen to a faction among the People of the Book, 
they would [indeed] render you apostates after ye have believed! (al ‘Imran 3:100) 
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When there comes to them a Sign [from Allah], they say: We shall not 
believe until we receive one [exactly] like those received by Allah's Rusul. Allah 
knoweth best where [and how] to carry out His mission. Soon will the wicked be 
overtaken by humiliation before Allah, and a severe punishment, for all their plots, 
(al An‘am 6:124) 

Further evidence is traced in the Hadith, for example, al Tirmidhi, The 

Rasul-Allah ^is quoted as saying; (Allah) created me, He made me the (best) 

choice ( khayr ) of his creatures; when He formed the tribes, He made me(a 

member) of the best of tribes; when He created the souls, He made me one of the 

best of their souls; then when he created the clans ( buyut ) He made me of their 

1 2 

best. I am, therefore, the choice of clans and of souls. 
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In the body of the law (fiqhj, Imam Ibn Taimiyyah finds ample evidence for 
the leadership of the Arabs in the political and religious affairs of nations, and 
suggests further that their Arabization is a religious imperative. This is because 
religion stands upon word and work. Arabic fiqh is the way that leads to the 
understanding of the word and the fiqh of the example (Sunnah) leads to the 
knowledge of its required action. He quotes al Shaffi’s statement in al Risalah 
[Allah] decreed that (His people) preach particularly unto them (the people of the 
Rasul-Allah ^) in their Arabic tongue, which is also their tongue. It is the duty 
of every Muslim to learn the Arabic language. Imam Ibn Taimiyyah points out that 
this was the ruling of other legists, ‘including Ahmad Ibn Hanbal, Ishaq Ibn 
Ibrahim, ‘Abd Allah Ibn al Zubayr, Sa‘id Ibn Mansur, and others whom we have 
known or consulted. 13 
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Important component of the discussion of the Arabhood of the Muslim 
community, however, is, according to the argument of Imam Ibn Taimiyyah that it 
is less essential for a Muslim to be of Arab descent that it is for him to know the 
Arabic language. This is based on the saying of Rasul-Allah that O! Mankind 
‘the Rabb is one; the father (Adam) is one: religion is one. Arabhood (al 
Arabiyah ) is neither father nor mother (not genealogically inherited); rather it is a 
tongue. He who speaks it is an Arab’ 
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It is at this very point, namely that Arabhood (u ’rubah, arabiyyah ) is not 
racially defined, that Imam Ibn Taimiyyah offers a convincing argument that 
serves to demonstrate that the Muslim community is far greater than being merely 
Arab in ethnicity. 14 

He b egins his own counter argument, so to speak, b y demonstrating that 
being an Arab does not always guarantee one’s eligibility for the faith and life of 
Islam. Arabs, he acknowledges, are divided; and some of them are of no avail [to 
Islam] {ahl jufa) he cites the Qur’an also: 
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The Arabs of the desert are the worst in unbelief and hypocrisy, and most 
fitted to be in ignorance of the command which Allah hath sent down to His 
Rasul ^ but Allah is All-Knowing, All-Wise. Some of the desert Arabs look upon 
their payments as a fine, and watch for disasters for you: on them is the disaster of 
Evil: for Allah is He that hearth and knoweth [all things], (al Taubah 9:97-98) it is 
as though the superiority of the Arabs race, Imam Ibn Taimiyyah implies, reveals 
itself in a negative way, i.e. if anyone is more capable of disbelief and hypocrisy, 
it is also the Arabs. On the day of judgement they will use the exercise of their 
superiority in economic competence and their ethnic loyalty as their excuse for not 
believing Rasul-Allah and his message. They will plead with him, the Qur’an 
warns: 
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The desert Arabs who lagged behind will say to thee: We were engaged in 
[looking after] our flocks and herds, and our families: do thou then ask 
Forgiveness for us, they say with their tongues what is not in their hearts. Say: 
Who then has any power at all [to intervene] on your behalf with Allah, if His Will 
is to give you some loss or to give you some profit? But Allah is well acquainted 
with all that ye do. Nay, ye thought that the Rasul^ and the Believers would 
never return to their families; this seemed pleasing in your hearts, and ye 
conceived an evil thought, for ye are a people lost [in wickedness], (al Fath 48:11- 
12) Imam Ibn Taimiyyah’s intellectual honesty drives him to point further to the 
unprejudiced witness of the Qur’an: 
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Some of the desert Arabs look upon their payments as a fine, and watch for 
disasters for you: on them is the disaster of Evil: for Allah is He that hearth and 
knoweth [all things]. But some of the desert Arabs believe in Allah and the Last 
Day, and look on their payments as pious gifts bringing them nearer to Allah and 
obtaining the bounties of the Rasul Aye, indeed they bring them nearer [to 
Him]: soon will Allah admit them to His Mercy: for Allah is Oft-Forgiving, Most 
Merciful. The vanguard [of Islam], the first of those who forsook [their homes] 
and of those who gave them aid, and [also] those who follow them in [all] good 
deeds, well-pleased is Allah with them, as are they with Him: for them hath He 
prepared Gardens under which rivers flow, to dwell therein forever: that is the 
supreme Felicity. Certain of the desert Arabs round about you are Hypocrites, as 
well as [desert Arabs] among the Medina folk: they are obstinate in hypocrisy: 
thou knowest them not: We know them: twice shall We punish them: and in 
addition shall they be sent to a grievous Penalty, (al Taubah 9:98-101) 


Likewise, conversely, non-Arabs (al ‘Ajam ) i.e. Persians, Romans, Turks, 
Berbers, Abyssinians, etc may be divided into believers and unbelievers, righteous 
and unrighteous, the Qur’an once more is cited in favour of non-Arab believers: 
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It is He Who has sent amongst the Unlettered a Rasul ^ from among 
themselves, to rehearse to them His Signs, to sanctify them, and to instruct them in 
Scripture and Wisdom, although they had been, before, in manifest error; As well 
as [to confer all these benefits upon] others of them, who have not already joined 
them: and He is Exalted in Might, Wise, (al Jumu‘ah 62:2-3) Imam Ibn 
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Taimiyyah’s use of the Quranic verse capitalizes on the universality of the 
message of Rasul-Allah ^ the recipients of this message of necessity, includes 
those who are ‘illiterate’ which according to Imam Ibn Taimiyyah’s reading of the 
content, and refers to non-Arabs. The Rasul-Allah’s^ point of identification with 
those is that he himself was unschooled more importantly, Allah’s purpose in the 
racial diversity within the order of his creation is clearly given: 



O mankind! We created you from a single [pair] of a male and a female, 
and made you into nations and tribes, that ye may know each other [not that ye 
may despise each other]. Verily the most honoured of you in the sight of Allah is 
[he who is] the most righteous of you. And Allah has full Knowledge and is well- 
acquainted [with all things], (al Hujurat 49:13) for one race to know another- 
transcends all distinctions, and offers an opportunity for righteousness to flourish. 

The Hadith is also called upon to vindicate the worth of non-Arabs . Rasul- 
Allah ^fcis authoritatively reported to have said in a sermon O! People, behold, 
your Rabb is one: behold, your father is one; behold, there is no more merit in a 
black man than in a red man except insofar as piety is concerned. Have you not 
made (this) known? They said ‘yes’ He said: ‘Let him who is present tell it to him 
who is absent’. 15 
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In another Hadith after ‘Amr, indicates at once the Rasul-Allah’s^ 
consciousness of the source of his message and his conviction of the imperative 
bond between all believers. He said, the sons of a certain man are not [necessarily] 
my relatives. Allah is my patron, and [so are] the righteous believers. 16 

yu} ii 'jjj uSi 

My supporters and helpers are Allah and righteous believers. 17 

Faith and righteousness are available to any man: as the Rasul-AUah ^ 
.said, ‘if religion is in Pleiades, it may be reached even by one of the sons of 
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Persia’. The reference is explicitly to non-Arabs, and may be based on the Quranic 
verse. 
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If ye turn back [from the Path], He will substitute in your stead another people; 
then they would not be like you! (Muhammad 47:38) 


As interpreted by Muhammad Rasul-Allah ^ himself to indicate Persian 
Muslims. In this regard, Imam Ibn Taimiyyah conclusion is the same: the very 
existence of the Islamic community depends on a kind of solidarity that is larger 
than the solidarity of its segments against one another. He reminds all Muslims of 
the Quranic exhortation. 
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And hold fast, all together, by the Rope which Allah [stretches out for you], 
and be not divided among yourselves; and remember with gratitude Allah's favour 
on you; for ye were enemies and He joined your hearts in love, so that by His 
Grace, ye became brethren; and ye were on the brink of the Pit of Fire, and He 
saved you from it. Thus doth Allah make His Signs clear to you: that ye may be 
guided, (al ‘Imran 3:103) 

And places before them the Rasul-Allah ’s^ model for the unity of the ummah : 
‘The believers’ mutual friendship, kindness, and caring is like unto that of the 
members of one body, wherein if one complained, the others suffer with fever, and 
rush in with attentive watching. 18 
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The Rasul-Allah’s^commandment is therewith reiterated, ‘Do not 
separate yourselves [from one another]: do not conspire [against one another]; do 
not harbour mutual hatred; do not nurture mutual envy [or jealousy]; [but] be 
Allah’s servants and [one another’s] brothers, as Allah has commanded you. 19 


Imam Ibn Taimiyyah has resolved with both scholarly integrity and 
personal fairness the superficial conflict between the Muslim community and Arab 
racial identity, what of the problematic of language? He has shown great enough 
tolerance, without compromising the Islamic principle. 

While he insists that Arabic is Indispensable for the knowledge of Islam, as 
it is the language of the Qur’an and the Sunnah, and as it is the emblem (shi ‘ar) of 
the ummah, and that curious investigation of other languages could have its 
undesirable influence upon the mind of the investigator as well as upon the unity 
of the culture itself. Imam Ibn Taimiyyah’s argument of the interrelationship 
between the intention ( niyyah ) and the formulae (lafz) in matters of religious ritual 
and law may be deduced to contribute toward an understanding of how the 
conflicts of language and faith may be addressed. The intention fulfilled according 
to Imam Ibn Taimiyyah is far more effectual than the verbal expression of it. 
Likewise, the intention to believe and to carry out the implications of the Islamic 
faith in the context of the Muslim community is of more serious consequence than 
the verbal mastery of it. 20 

Imam Ibn Taimiyyah’s notion of ‘solidarity’ however, goes beyond a 
geographic, ethnic, doctrinal or linguistic solidarity for him, it is an organic unity 
that supposes a common goal (i maqsud ), and the participation of every member of 
the community in the realization and fulfillment of that goal, within his limitations 
and without the distinction of the external responsibility. It is that goal of this 
community which will distinguish it as the greatest of all communities and 
nations; for it is a community of justice which commands the good and denounces 

2 j 

evil ( al amr bil maruf wal nahi ‘an al munkar). 

It is the duty of each member of the community as an expression of this 
solidarity, to uphold his fellow when he does well, and insofar as he has influence, 
to correct him when he violates the law of the community through verbal 
admonition and, in the event that he is not able, through the firm intentions of his 
heart. Each member of the community is held responsible, as he sees the need, to 
offer good counsel ( nasiyah ), fraternal corrective direction ( wa z) and an 
invitation to the right ( dawah ). This latter duty, namely the mission of every 
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Muslim in which seen by Imam Ibn T aimiyyah, the element of Nubuwah, i s of 
utter necessity to the life of the community, if it is to achieve cohesion. This moral 
solidarity which is required of the faithful in the element capable of making this 
community Allah’s witnesses on earth (shuhada Allah fil arc/).This for Imam Ibn 
Taimiyyah is the meaning of the Rasul-Allah ’s^P analogy of the ‘one body’ 
where in each member shows care for the other. It is the same idea inherent also in 
the analogy of an edifice, wherein the elements reinforce one connected to and 
through the hand. Mutual expectations of Muslims are listed, not by way of 
enumeration but for the demonstration of inclusiveness, in the 
Rasul-Allah’s^ sayings: Six obligations are owed by the Muslims to his fellow 
Muslim: To greet him if he meets him, to visit him if he falls ill, to wish him 
joyous victory over his enemies if he sneezes, to answer him if he calls and to 
escort him (to his final resting place) when he dies, desires for him what he desires 
for himself. 
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Again and again, the Rasul-Allah ^is quoted to support the seriousness of 
this point: and he said: By Him in whose hands is my soul, no one [of you] is a 
believer until he desires for his fellow [believers] what he desires for himself . 22 
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The Muslim is the brother of the Muslim: he shall neither abandon him nor 
oppress him. 

This bond commands mutual service and mutual support. The exhortation 
is repeated . 24 
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And hold fast, all together, by the Rope which Allah [stretches out for you], 
and be not divided among yourselves; and remember with gratitude Allah's favour 
on you; for ye were enemies and He joined your hearts in love, so that by His 
Grace, ye became brethren; and ye were on the brink of the Pit of Fire, and He 
saved you from it. Thus doth Allah make His Signs clear to you: that ye may be 
guided, (al ‘Imran 3:103) 

And Allah declared the Rasul-Allah’s ^abandonment of those who are 
divisive in the community of faith, thus excluding themselves from it. 
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As for those who divide their religion and break up into sects, thou hast no 
part in them in the least: their affair is with Allah: He will in the end tell them the 
truth of all that they did. (al An‘am 6:159) 

The entire doctrine of the ummah , therefore, is set within the context of 
moral solidarity which is founded on the unity of Allah’s purpose to advance the 
good and eradicate evil. When some men depart from any portion of Allah’s 
commandment, division and hostility sets in among them, Imam Ibn Taimiyyah 
says. And when men are divided, they become corrupt or perish : but if they are 
bound together for a common end, they are reconciled and prosper. In solidarity 
there is salvation ( rahmah ), in division destruction ( adhab ). 25 

To do good and to refrain from doing evil, is the task before which all 
members of the community of faith and justice stand equally responsible and are 
mutually accountable. Before this Divinely assigned task, all distinctions are 
rendered of little consequence. 

Islam is primarily based on the Qur’an and the Hadith, which we have 
discussed in preceding chapter. To gain knowledge of Islam one cannot ignore 
anyone of these two primary sources. Rasul-Allah^fcsaid: 
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I have left two things among you; you will not go astray till you hold them 
firm, the Book of Allah and Sunnah of His Rasul ^ , 26 


286 



Hardly matters whether it is a matter of worship or worldly affair, The 
Qur’an and Hadith provided absolute guidance thus, one can not even think to 
separate these two sources from one another. 

Society is based on family and good family establishes on the basis of 
cordial relation between man and woman. It is this single unit which ultimately 
flourishes in families and develops society. It is because of this, Islam wants to 
develop relation between man and woman on the basis of piousness, cooperation 
and justice. According to Islam marriage is worship. 

Imam Ibn Taimiyyah said 

Whosoever seeks help for true and just cause, his help seeking is good 
deed. Rasul-Allah^said: 


‘There is a charity for you even in a physical relation with your wife, 
Companions asked O; Rasul-Allahone who sleeps with his wife to fulfill his 
physical desire does he gets reward for it? Rasul-Allah ^replied: if he fulfills his 
desire by unlawful means does he not commit sin? Companions replied in positive 
definitely he commits sin, Rasul-Allah ^SPsaid: obviously for unlawful act he will 
be punished and rewarded for lawful conduct’ thus, when intention of believer is 
good his all acts (if they are in accordance with Sunnah) are good deeds for which 
he will be rewarded. 27 
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In man’s sexual intercourse [with his wife] there is a charity. They [the 
Companions] said: Rasul-Allahis there reward for that who satisfies his sexual 
passion among us? He said: Do you see if he were to devote it to something 
forbidden, would it not be a sin on his part? Similarly, if he were to devote it to 
some thing lawful, he should have a reward for it. 28 

The Rasul-Allah has made it clear that sex is not an evil in itself. That it 
has been implanted by Allah in man is a clear proof of the fact that its purpose 
must be good; for the procreation of human race, and for the expression of that 
kind of love between man and wife that makes for true oneness. Islam however, 
imposed limits upon its use, so that it may not become the misuse of something 
which is basically pure and purposeful. 

Man has been given charge ( qawamiyat) to run his family as its head and 
wife has been made bound to obey her husband, definitely this will discipline their 
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lives both are responsible to bring up their children according to the teachings of 
Islam. Children too were ordered to obey their parents with love and respect. 

It is established truth that, first Muslim society came into existence in 
Madinah after the migration of Rasul-Allah ^ and his pious Companions, it was 
in Madinah only where Muslims used to live without any fear and suppression 
according to their faith, while in Makkah there was no freedom of religion for 
them nor they were in a position to live as Muslim community then it was 
Madinah with the help of its natives who embraced Islam ( ansar ) Muslim 
migrants ( muhajirun ) as well as local natives (ansar) started living as a Muslim 
society, that is why we find social teachings of Islam only in those chapters which 
were recorded after migration to Madinah. Obviously Rasul-Allah himself was 
founder of this Muslim society in ten years pious life in M adinah p rovided the 
guidance for the said society. We will narrate here some Ahadith of Rasul- 
Allah^fc regarding social teachings which were quoted by Imam Ibn Taimiyyah in 
his various books. 


Marriage 
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Anas reported that the Rasul- Allah said: when a man has married, he has 

fulfilled half of religion. Then let him fear Allah for the remaining half. 29 
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Ibn ‘Abbas reported that the Rasul-Allahsaid: for two mutual lovers, 
you will find nothing like marriage. 30 


Marriage is the union of two souls for love and two bodies for pro creation 
and legalizing of children. Marriage engenders love at first for wife, then for 
children, then for kith and kin, then for the society and ultimately for the human 
race as a whole. The real unit of human civilization is the family and there can be 
no family if there is no marriage. Marriage contributes to many vided progress of a 
man, physical, mental, social, moral and spiritual. In an unmarried stage, these 
things cannot be achieved in all perfections. 


Social aspect of marriage 


Marriage creates a family consisting of children and wife. Families create 
society and the progress of a family means the progress of the society. Marriage 
creates a new company of kith and kin, because sons and daughters go to create 
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new families. Hospitalities, fellow-feeling, kindness and mutual help become 
binding among these relations. Marriage therefore gives impetus to what is called 
‘social virtues’ Marriage gives the rights of inheritance and ownership in property 
to the nearest relations. 

Consent in marriage 
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Ibn ‘Abbas reported that the Rasul-Allah^ said: A woman without 
husband has got more right to her person than her guardian, and a virgin’s 
permission should be asked about herself and her permission is her silence, in a 
narration: He said: A previously married woman having consummation has got 
greater right to her person then her guardian, and a virgin shall be asked of her 
consent by her father; and her permission is her silence. 31 


Wali for marriage 
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Abu M usa reported that the Nabiyy^P said: there i s no marriage w ithout 
guardian. 32 


Witnesses 
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Ibn ‘ Abbas reported that the Nabiyy^fcsaid: The fornicator i s those who 
marry by themselves without witnesses. 


Mahr 
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‘Uqbah Ibn ‘Amir reported that the Rasul-Allah^ said: The most worthy 
condition you fulfill is one with which you have made private parts lawful. 34 
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Marriage feast 
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Anas reported that the Rasul-Allah ^ did never hold a wedding feast for 
any of his wives as he did for Zainab, he gave feast (for her marriage) with a 
goat. 35 


It is forbidden to combine woman and her father’s or mother’s sister in 
marriage 
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Abu Hurairah reported that Allah’s Rasulhad said: One should not 
bring together a woman and her father’s or mother’s sister in marriage. 36 

Prohibition of Shighar marriage 
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Ibn ‘Umar said that Allah’s Rasul ^prohibited shighar which means that a 
man gives his daughter in marriage on the condition that the other gives his 
daughter to him in marriage without any dower being paid by either. 37 

Duties of Husband and Wife 
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Jabir Ibn ‘Abd Allah reported that the Rasul-Allah ^ said: Fear Allah 
regarding woman. Verily you have married them with trust of Allah and made 
their private parts lawful with the word of Allah. You have got [rights] over them 
that they entertain nobody to your beds which you dislike. If they do this, give 
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them a beating without injury. They have got [rights] over you in respect of their 
food and clothing according to means. 38 
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Hakim Ibn Mu‘awiyah from his father reported: I asked: O Rasul- 
Allah^ !what right has the wife of one among us got over him? He said: It is that 
you shall give her food when you have taken your food, that you shall cloth her 
when you have clothed yourself, that you shall not slap her on the face, nor revile 
[her], nor leave [her] alone except within the house. 39 
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Abu Hurairah reported that the Rasul-Allah said: The most perfect of the 
believers in faith is he who is the best of them in conduct, and the best of you are 
those who are the best to their wives. 40 
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Abu Umamah reported: from the Rasul-Allah^ who used to say: Next to 
fear of Allah, the believer finds nothing good for him than a virtuous wife, if he 
bids her she obeys him; if he look at her, she gives him pleasure, if he gives her a 
promise, she fulfils it, and if he is absent from her, she guards herself and his 
property. 41 
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Umm Salmah reported that the Rasul-Allah ^ said: whosoever female dies 
while her husband was pleased with her, will enter paradise. 42 
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Abu Huriarah reported that the Rasul-Allah^ said: If I were to order 
anybody to make prostration to anybody, I would have ordered a woman to 
prostrate before her husband. 43 
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Abu Huriarah reported that Rasul-Allah said :when a woman offers five 
time salah, keeps sawm [in the month of Ramadan] guards her private parts, obeys 
her husband, she will enter paradise from any door she wishes. 42 


The Islam created a thorough revolution in the status and position of 
woman; on the one part the Qur’an provides basic guidelines about the rights and 
duties of husband and wife. Ahadith of Rasul-Allah ^ not only discussed this 
relation comprehensively but touches each and every aspect of husband wife 
relation; rights of both husband and woman were mentioned in Ahadith. The ideal 
of wifehood which we came to know through Ahadith is love and affection and 
not subordination and servitude. They became equal partners with their husbands; 
and equality becomes the regulating principle of the married parties. 


Duties towards Children 
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Abu Musa reported :A son was bom to me and I took him to the 
Nabiyy^ who named him Ibrahim. He did ‘ tahnik ’ for him with a date, invoked 
Allah to bless him and returned him to me. That was Abu Musa’s eldest son 45 
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Amir al Dabbi reported that he heard the Rasul-Allah ^saying: with the 
‘aqiqah shed blood away from him and protect him from harm, [in the Hadith 
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narrated by Imam Tirmidhi the Rasul-Allah ^ was asked about ‘aqiqa and he 
ordered 2 sheep for a boy and one sheep for a girl]. 46 
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Ayub Ibn Musa reported from his father and he from his father that the 
Rasul-Allah ^ said: No father can give a better gift to his son than good 
manners. 47 
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Anas reported that the Rasul-Allah ^ said: whoever maintains two girls till 
they attain maturity, he and I will come on the resurrection day like this and he 
joined his fingers. 48 
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‘A’isha reported that a desert Arab came to the Nabiyy^and said: Do you 
kiss children? But we don’t kiss them. Then the Rasul-Allah^of Allah said: I 
can’t help you since Allah has taken kindness out of your heart. 49 


Duty of Parents 
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Abu Umamah reported that a man asked: O! Rasul-Allah^ :what are the 
rights of the parents over their children? He replied: They are your paradise and 
your Hell 50 . 
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‘Abd Allah Ibn ‘Umar reported that pleasure of Rabb is in the pleasure of 
the father, and the displeasure of the Rabb is in the displeasure of the father. 51 
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‘Abd Allah Ibn ‘Umar reported that the Rasul-Allahsaid: of the greatest 
sins, there is a man’s chiding his parents. They enquired: 0! Rasul- 
Allah^sdoes any man rebuke his parents? Yes, said he chides the father of a 
man who chides his father [in return] and he chides the mother of a man who 

CJ 

chides his mother [in return]. 
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Abu Huriarah reported that the Rasul-Allah^ said: May he be humbled! 
May he be humbled! May he be humbled! It was asked: who O! Rasul-Allah 
He said: The one who finds parents in their old age-one of them or both of them, 
and yet does not enter paradise. 53 
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Abu Huriarah reported that a man enquired: O! Rasul-Allah ^ !Who is the 
most proper person for my good association? ‘Thy mother’ replied he. Then he 
asked! Who is next? ‘Thy mother’, he replied. He enquired: who is next, ‘thy 
mother’ he replied. He asked who ‘thy father’ is next,, he said. In another 
narration: he replied ‘thy mother, thy mother and then thy father and then thy 
nearest relations and then thy nearer relations. 54 


Keeping good relations with one’s Relatives 
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Narrated Abu Huriarah: The Nabiyy^said: the word al Rahim derives its 
name from al Rahman [i.e. one of the names of Allah] and Allah said: I will keep 
good relations with the one who will keep good relations with you, and severe the 
relations with him who will severe the relations with you. 55 
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Narrated Abu Huriarah: I heard Allah’s Rasul ^saying: Whoever is 
pleased that he be granted more wealth and that his leave of life be prolonged, then 
he should keep good relations with his kith and kin. 56 
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Narrated Jubair Ibn Mut‘im that he heard the Nabiyy^ saying: The person 
who severed the bond of kinship will not enter paradise. 57 

*ifi ali Jl^UcJo jJaj} JljcVI |^C 1 ^ . J^ JJ ill) ^i« U'yfcy OOTT 

' ' '' ' . ' ' ' * . * 

Jli * 4 JI ^ >j} ^ ^33 frosty' ^ ^ fj JU ^ 

0 l*Uj ^*3 cJLki lil Jl JSJ3 t^LCUU j^iyi J4i 


‘Abd Allah Ibn ‘Amar reported: The Nabiyy^said: That who keeps good 
relations with his relatives is not the one who recompenses the good done to him 
by his relatives, but al wasil is the one who keeps good relations with those 
relatives who had severed the bond of kinship with him. 58 
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Suliaman Ibn ‘Amir reported that the Rasul-Allah^ said: sadqah to a poor 
man has one [merit] charity and to a kinsman two [merits] charity and 
connection. 59 


Duty towards Neighbours 
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‘A’isha and Ibn ‘Umar reported from the Rasul-Allah^ who said: Jibril 
did not stop to advise me about neighbour till I thought that he would soon make 
him an heir. 60 
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Hasan Ibn Sufyan reported that the Rasul-Allahsaid: The neighbour who 
has got single right; a neighbour who has got double rights; and a neighbour who 
has got triple rights. The neighbour who has got triple rights is a Muslim 
neighbour having relation; from him there is the right of neighbourhood, the right 
of Islam and the right of relationship. As for one who has got double rights, he is a 
Muslim neighbour: for him there is the right of neighbourhood and the right of 
Islam, and as far one who has got single right, he is a polytheist neighbour. 61 


b>J>f y Jli J***" <£ 'o^ l****" J*f*" J4 1*4^3 »*« *- * J-> Mjjl J-? ‘ ll 

J ' # 

*2 *L>sJI ^ Jli jjl J>V3 ol A-s-H *3 AjLJI Jli 

0 -ojI* 

Anas reported that the Rasul-Allah ^ said: One whose neighbours is not 


safe from his troubles shall not enter paradise. 
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Abu Shuriah reported: The Nabiyy^said: By Allah he does not believe! 
By Allah he does not believe! By Allah he does not believe! It was said: who is 
that, O!Allah’s Rasul^P?He said that person whose neighbours do not feel safe 


from his evil. 


63 
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‘A’isha reported: I said; O!Rasul-AllahI have two neighbours. To 
whom shall I send my gift? He said; to the one whose gate is nearer to you. 64 
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Abi Dhar reported that the Rasul-Allah^ said: when you cook broth 
increase its water and give it to your neighbour. 65 
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‘Uqbah Ibn ‘Amir reported that the Rasul-Allah^said :The first two 
disputants on the Resurrection day will be two neighbours. 66 

Duty towards Servants and Slaves* 
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Abu Huriarah narrated :the Nabiyy^Psaid: that who frees a Muslim slave, 
Allah will save all parts of his body from the [Hell] fire he has freed the body parts 
of the slave 67 
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Abu Musa narrated: Allah’s Rasul^ said: He who has a slave girl and 
educates and treats her nicely and then emancipates and marries her, will get a 
double reward. 68 


*Islam supports no slavery. It is a common sense in view that nobody should be 
deprived of his natural legitimate birth right as Allah created all men and women 
of the world from one couple (Adam and Hawa). Ancient historians tell us how 
ruthless, hard and cruel were the masters upon their slaves. With advent of Rasul- 
Allah^S? a marvelous change was made in the status and position of the slaves, and 
no distinction was held between a slave and a free man in all matters. He could not 
abolish it altogether in the circumstances of the society at that time but wonderful 
mitigated their suffering by a sort of prescribed manumission, forbidding 
enslavement of men and women, raising the slaves to higher positions and ranks, 
and by giving repeated advice in the treatment towards them, regarding food 
clothing and abode, and promising great rewards in manumission of slaves. It 
ultimately paved the way not only to the abolition of slavery but abolition of all 
distinctions of masters and slaves. 


297 



{Jj\ III C JlaS* ilUj ’cH JlP “*r*—' UJjJ- (JL qL* b-? g-lpU- TTV- 

i^sisi jf &t jf i^Lui >f &j P. jipP bu op juliin Ui 3 U- yif I i] 

O br34 ^ 3 *>P 


Abu Hurairah reported: The Nabiyy^ said: when your servant brings your 
meals to you, then if he does not let him sit and share the meals, then he should at 
least give him a mouthful or two mouthfuls of that meal or a meal or two meals, as 
he has prepared it. 69 
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Abi Dhar reported that the Rasul-Allahsaid: Your brethren [slaves- 
servants]Allah has places them under your hands; whosever’s brother Allah has 
placed under his hand; let him feed him., cloth him out of what he clothes himself 
with; and let him not be entrusted with a work which will overcome him. If he 
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entrusts him with that will overcome, let him assist him therein. 
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‘Abd Allah Ibn ‘Umar reported that a man came to the Rasul-Allah ^ and 
said: 0!Rasul-Allah^ !How many times shall we pardon a servant? He remained 
silent then he asked the questions to him again, but he remained silent. When it 
was asked for the third time, he replied: pardon him 70 times every day. 71 
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‘Aliyy reported from the Rasul-Allah^that, he was saying in his [last] 
illness; s alah and what your right hand have possessed. 72 
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Abu Bakr Sidiq reported from the Rasul-Allah^ who said: one who treats 
badly under his authority shall not enter paradise. 73 
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Duty towards Orphans and Widows 
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Sahl I bn S a‘id narrated: The Nabiyy^ said: I and the person who looks 
after an orphan and provides for him, will be in paradise like this, putting his index 
and middle fingers together. 74 
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Abu Huriarah reported that the Rasul-Allah ^ said: The best home of 
Muslims is one wherein there is an orphan who is treated well; and the worst home 
of Muslim is one wherein there is an orphan who is treated badly. 75 
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Safwan Ibn Salim narrated: The Nabiyy^said: The one, who looks after 
and works for a widow and for a poor person, is like a warrior fighting for Allah’s 
cause or like a person who sawm during the day and prays all the night. 76 


Respect to seniors and love to juniors 
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Ibn ‘Abbas reported that the Rasul-Allah^said: He is not of us who is not 
kind to our juniors, and shows no respect to our elders, nor bids what is good and 
forbids what is wrong. 77 
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Anas reported that the Rasul-Allah^ said: If a young man shows honour to 
an old man on account of his age, Allah will create for him at his old age someone 
who will show him honour. 
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Jabir reported that Rasul-Allah^ said : when a respectable man of a tribe 
comes to you, show him honour. 79 

Human relations and duties 
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Jarir Ibn ‘Abd Allah reported that the Rasul-Allah^said: Allah is not kind 

RO 

to one who is not kind to mankind. 
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‘Abd Allah Ibn ‘Amrreported that Rasul-Allah^said: [as for] the kind, 
the merciful is kind to them. Be kind to those who are in this world; then those 

R1 

who are in heaven will show kind-ness to you. 
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Jabir reported: a bier was passing, and Rasul-Allah ^ stands for it. We also 
got up with him and asked: O Rasul-Allah ^ IVerily he is a Jew. He said: Death 
is surely terrible. So when you see a bier, stand up. 82 
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Abu Huriarah reported: That it was questioned: O Rasul-Allah^! 
Supplicate against the polytheists. He replied; I have been sent not to curse, but I 
have been raised up as mercy. 83 
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Abu Darda reported that Rasul-Allah said: shall I not inform you about 
what is better than the rank of sawm, salah and sadqahl We replied: yes he said: 
To restore peace between the two, and the dispute the two is destroying. 84 
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‘Abd Allah and Ans reported that the Rasul-Allah ^ said:the creation is the 
family of Allah so the dearest of the creations of Allah is he who is the best to His 
family. 85 
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Abu Umamah reported that the Rasul-Allah said: No servant loves a 

ox 

servant of Allah except that the honours his Glorious and Almighty Rabb. 
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Sa‘id Ibn Zaid narrated: Rasul-Allah^said :that who usurps the land of 

R7 

some body unjustly, his neck will be encircled with it down the seven earths. 
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‘A’isha narrated :the Rasul-Allahsaid: The most hated person in the 
sight of Allah is the most quarrelsome person. 88 


Unity of the Muslims and their mutual duties 
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Nu‘man Ibn Bashir reported that Rasul-Allah^ said: you will see the 
believers in their mutual kindness, love and sympathy just like one body when a 
limb complains, the whole body responds to it with wakefulness and fever. 89 
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Abu Musa reported from the Rasul-Allah^ who said .the believer is for 
another believer like a building some of which strengthens the others. Then he 
inter-placed his fingers . 90 
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‘Umar Ibn al Khitab reported that Rasul-Allah said: Eat together and be 

not separate, because blessing is only with the united body . 91 
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‘Arfajah reported that Rasul-Allah^ said: whoso comes out to make 
division among my followers, smite his neck . 92 
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Ibn ‘Abbas reported that Rasul-Allah^ said Allah’s hand is with 
jama ‘ah. 92 
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Anas reported that the Rasul-Allah ^ said: Help your brother, whether he is 
an oppressor or oppressed. A man enquired: O Rasul-Allah^! I may help him 
when he is oppressed, but how can I help him when he is an oppressor? He said: 
You can prevent him from wrong-doing that will be your help to him . 94 
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Abu Huriarah reported that the Rasul-Allah^said: The rights of a Muslim 
upon Muslim are six. It was questioned: what are those, O! Rasul-Allah^ ? He 


302 



replied: when you meet him, salute him; and when he calls you, respond to him; 
and when he seeks advice, give him advice, and when he sneezes and praises 
Allah, respond to him and when he falls ill, visit him and when he dies, follow 
him[take him to graveyard]. 95 
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Same reported that Rasul-Allah^ said: you shall not enter paradise till you 
believe; and you will not believe till you love one another. Shall I not guide you to 
thing? When you will do it, you will love one another, spread peach al salam 
among you. 96 
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Abu Bakr Sidiq reported that Rasul-Allah ^ said: Accused is he who 
injuries a believer and plays deceit with him. 97 
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‘Abd Allah Ibn ‘Umar narrated: Allah’s Rasul ^ :A Muslim is a brother of 
another Muslim, so he should not oppress him, nor should he hand him over to an 
oppressor. Whoever fulfilled the needs of his brother, Allah will fulfill his needs; 
that who brought his [Muslim] brother out of a discomfort, Allah will bring him 
out of the discomforts on the Day of Resurrection, and that who veiled a Muslim, 

OR 

Allah will screen him on the Day of Resurrection. 
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Abu Hurirah reported that Rasul-Allah^said: Verily any one of you is a 
mirror to his brother, if he sees any dust therein, he must throw it off. 99 
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The Muakhah 


The muhajirun who had come from Makkah to Madinah faced various 
economic, social and health problems. It is well known that the muhajirun had left 
their families a nd m ost of their w ealth in M akkah. Their s kill w as in trade and 
business in which Quraish were proficient, not in agriculture and crafts, which 
formed the two important bases of economy of Madinah. After leaving everything 
in Makkah muhajirun felt loneliness at Madinah, climate of Madinah too affected 
their health, some of them suffered from fever. This situation needed urgent 
attention, and the temporary solution involved going beyond the normal customs 
of hospitality. The ansar did not hesitate in offering help they displayed examples 
of sacrifices and selflessness which deserved to be preserved eternally in the 


Qur’an. 
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But those who, before them, had homes [in Medina] and had adopted the 
Faith, show their affection to such as came to them for refuge, and entertain no 
desire in their hearts for things given to the [latter], but give them preference over 
themselves, even though poverty was their [own lot]. And those saved from the 
covetousness of their own souls; they are the ones that achieve prosperity, 
(al Hashr 59:9) • 
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Ibrahim reported from his father and he from his father: When the 
emigrants reached Madinah, Allah’s Rasul^ established the bond of fraternity 
between ‘Abd al Rahman and Sa‘id Ibn al Rabi‘ Sa‘id said to ‘Abd al Rahman: I 
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am the richest of all the ansar, so I want to divide my property [between us] and I 
have two wives, so which of the two you like and tell me, so that I may divorce 
her, and she finishes her prescribed period [ ‘ idah ] then marry her. ‘ Abd al Rahman 
said: May Allah blesses your family and property to you; where is your market? 
So they showed him the Quinuqa market, [he went there and] returned with a 
profit in the form of dried yoghurt and butter. He continued going [to the market] 
till one day he came bearing the traces of yellow scent. Rasul-Allah tasked him: 
what is this [scent]? He replied: I got married. Rasul-Allah tasked: How much 
endowment did you give her? He replied: I gave her a date stone of gold or a gold 
piece equal to the weight of a date stone. [The narrator is in doubt as so which is 
correct]. 100 

The generosity of the ansar was so great that they suggested to the Rasul- 
Allah^that they divide their palm orchards between themselves and the 
muhajirun, because the palm orchards were the source of income for many of 
them. Rasul-Allah tasked the ansar to manage the palm plantations and to keep 
them for themselves but to share the dates with the muhajirun. 
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Abu Hurirah narrated: The ansar said, please divide the date-palm trees 
between us and them. Rasul-Allah^ said: No, the ansar said: let them [i.e. the 
emigrants] do the labour for us in the gardens and share the date fruits with us. 
The emigrants said: We accepted this. 101 

The ansar offered all their extra land to Rasul-Allah^ and said to him: If 
you want, take our houses ‘He thanked them and had houses built for his 
Companions on the land which the ansar had offered him and other land which 
was not owned by anybody. 

This generous treatment deeply moved the muhajirun and they spoke 
openly about the generosity of the ansar. Anas narrated that the muhajirun said:‘0 
Rasul-Allahwe have never come to a people like the ( ansar)\ If they have a 
little, they are the best people we have seen when it comes to giving support; and 
if they have much, they are the best in sacrificing it. They have given us every 
thing we need, allowing us a share in their happiness to such an extent that we 
were afraid that they would take all the reward from Allah. Rasul-Allah^ said: 
No, as long as you commend them and pray for them. 
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The legislation of the system- of Muakhah 

Despite the sacrifices and generosity of the ansar, the need remained for 
setting up a system which would guarantee the muhajirun a decent living by law, 
especially since the pride and status of the muhajirun demanded that their situation 
be handled in such a way as not to make them feel that they were dependent upon 
the ansar. So the system of muakhah was legislated in the first year after the 
hijrah. 

The announcement of this legislation took place in the house of Anas Ibn 
Malik, as the reports mentioned. 102 .The muakhah took place between two sides: 
The muhajirun and the ansar , the Rasul-Allah ^established muakhah in pairs, 
one from each group. 

The muakhah included 90 men, 45 from the muhajirun and 45 from the 
ansar. It was said that no muhajir was left without there being muakhah 
established between him and an ansar/. 103 .The sources agree that the muakhah 
which took place in Madinah was between the muhajirun and ansar. 

There resulted from the legislation of the system of muakhah special rights 
between the two who had been made brothers, such as mutual support. This 
support was not limited to any specific matters, rather it was open-ended to cover 
every kind of help to face the problem of life, whether it be material help or care, 
advice, mutual visitation, and love. The muakhah also resulted in the two who had 
been made brothers being able to inherit from each other, with out any regard for 
their relatives. This brought the relationship between the two who had been made 
brother to a profound level which was higher than brotherhood based on kinship. 

The ansar were happy at the prospect of making sacrifices to help their 
brothers, the muhajirun. Reports portray the depth of their commitment to the 
system of muakhah and their dedication in putting it into effect. 

The annulment of inheritance among those who were made brothers 

Doubtless, inheritance between the two brothers who had been made 
brothers-in-faith w as a s olution t o t he e xtraordinary c ircumstances in w hich t he 
emerging state found itself. When the muhajirun had become accustomed to life in 
Madinah, learned how to earn a living there, and had received some of the booty 
from Badr which was sufficient for them, the system of inheritance returned to its 
natural position based on kinship ties, which was in keeping with human nature. 
Inheritance between the two who had been made brothers was cancelled, 104 by the 
Qur’an but kindred by blood have prior rights against each other in the Book of 
Allah 
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And those who accept Faith subsequently, and adopt exile, and fight for the 
Faith in your company, they are of you. But kindred by blood have prior rights 
against each other in the Book of Allah. Verily Allah is well-acquainted with all 
things, (al Anfal 8:75) 

This verse abrogated inheritance based on the system of muakhah. Ibn 
‘Abbas was of the opinion that verse: ‘to (benefit) every one, we have appointed 
shares and heirs ( mawali ) to those also, to whom your right hand was pledged ( al 
Nisa 4:23) also abrogated inheritance based on muakhah. In his opinion, the 
mawali in the verse refers to those who inherited according to blood relationship, 
and those to whom your right hands were pledged’ are the muhajirun who 
inherited according to muakhah. Ibn ‘Abbas mentions that only inheritance was 
cancelled from the system of muakhah, and that assistance, support, and advice 
remained a moral responsibility. It was possible for the two linked by the bond of 
brotherhood to bequeath part of their inheritance to each other, but without this 
bequest they could not inherit. Imam al Nawawi meant the same when he said:’ as 
for inheritance, it is better for the two who have been made brothers not to inherit 
from each other. This is the opinion of the majority of Muslim scholars. As for 
muakhah in Islam, and making an alliance based on obeying Allah, helping each 
other in religious matters, cooperation in righteousness and piety and establishing 
the truth, this remains valid and is not abrogated. 105 

The continuation of Muakhah without inheritance 

It seems that the Rasul-Allah ^continued to establish muakhah among his 
Companions, involving supporting, cooperating and counseling the other, but not 
any rights of inheritance. Likewise, there are reports which tell us that the Rasul- 
Allah^ established muakhah between Abu Darda and Salman Farsi even though 
Salman became a Muslim between the battles of Uhud and al Khandaq. 106 

In conclusion, the muakhah among believers which was legislated remains 
unabrogated, apart from the rights of inheritance, which have been abrogated. The 
believers in every age are permitted to establish muakhah among themselves, on a 
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basis of support, mutual care, and advice and from this muakhah these could result 
some rights which are more specific than the rights of general muakhah among 
believers. 


The response of the Muslims to the commands of Allah becomes apparent 
when they shed their social, local and national relationships when this is necessary 
in the interests of the basic beliefs and principles of Islam. 107 

Imam Ibn Taimiyyah’s views on Muakhah 


According to Imam Ibn Taimiyyah muakhah took place between 
muhajirin and ansar in the house of Anas Ibn Malik, Sa‘id Ibn Rabi‘ and ‘ Abd al 
Rahman of ansar by this muakhah. Imam Ibn Taimiyyah narrated Hadith of Sa‘id 
Ibn Rabi‘ which we have mentioned above. Imam Ibn Taimiyyah out rightly 
rejects Islamic scholars this claim that muakhah took place between ‘Aliyy and 
Abu Bakr, according to Imam Ibn Taimiyyah there was no muakhah between 
muhajir and muhajir or ansar and ansar, he further adds to his claim that 
muhaddithun have rejected this narrations about the muakhah between ‘Aliyy and 
Abu Bakr as false. It is muakhah on the basis of which muhajirun became heirs of 
ansars till Allah revealed. 
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And those who accept Faith subsequently, and adopt exile, and fight for the 
Faith in your company, they are of you. But kindred by blood have prior rights 
against each other in the Book of Allah. Verily Allah is well-acquainted with all 
things.(al Anfal 8:75) 

This verse which turned heir ship to relatives instead of those who became 

1 AO 

heirs due to this muakhah there are differences among the Islamic scholars 
regarding this muakhah whether a person who has been made heir by muakhah can 
get any share in case dead person left no relatives? There are two opinions 
regarding this issue, according to Imam Abu Hanifah, person who has been made 
heir by muakhah will remain heir if dead person has left no relatives, one of the two 
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opinions of Imam Ahmad regarding this matter also supports this view, they narrate 
Quranic verse: 








To [benefit] every one, We have appointed sharers and heirs to property left 
by parents and relatives. To those, also, to whom your right hand was pledged, 
give their due portion. For truly Allah is witness to all things, (al Nisa 4:33). 

Second opinion is that of Imam Malik and Imam ShafTi that, no heir ship 
by muakhah and it will not benefit any person even if dead person has left no 
relatives, Imam Ahmad’s second opinion supports this view their main argument 
is that above cited verse (al Nisa 4:33) has been abrogated. 109 


Imam Ibn Taimiyyah did not present his personal view about this 
controversy, b ecause a ccording t o h im t his w hole i ssue o f m uakhah is n o m ore 
relevant today there are some Ahadith which provided concrete basis for the 
mutual relationship of the Muslims. Imam Ibn Taimiyyah said this muakhah has 
been abrogated he cited some Ahadith: 
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Jabir reported that Allah’s Rasulhad said: there is no alliance (hilf) in 
Islam but (the hilf) established in the pre-Islamic days [for good]. Islam intensifies 
and strengthens it. 110 


Imam Ibn Taimiyyah said after that believers were made brothers by the 
Qur’an. 
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The Believers are but a single Brotherhood: so make peace and 
reconciliation between your two [contending] brothers; and fear Allah, that ye may 
receive Mercy, (al Hujurat49 :10) 
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‘Abd Allah Ibn ‘Umar narrated that: Rasul-Allah ^P said: A Muslim is a 
brother of another Muslim, so he should not oppress him, nor should he hand him 
over to an oppressor. Whoever fulfilled the needs of his brother Allah will fulfill 
his needs; That who brought his (Muslim) brother out of a discomfort, Allah will 
bring him out of the discomforts of the Day of Resurrection, and that who veiled a 
Muslim, Allah will screen him on the Day of Resurrection. 111 

Imam Ibn Taimiyyah said whoever embraces Islam enters into Muslim 
brotherhood all believers are brothers every Muslim is bound to honour rights of 
his brothers even if there is no special bond or agreement between them. Allah and 
His Rasul ^P has made believers brothers as Allah has said: (al Hujurat 49:10) 
Rasul-Allah said: 

_ a 1 ._LJ ^ 1 ^3 J 1 a 

I Love to see my brothers. 112 


According to Imam Ibn Taimiyyah it is obligatory for every Muslim to 
keep his love, anger, friendship and,hatred subservient to Allah and His Rasul ^P. 
He should love those whom Allah and His Rasul ^P love and hate those whom 
Allah and his Rasul *^P hate. He should make friendship only with those about 
whom Allah and His Rasul ^ has said to be made friends and treat all those as 
enemies whom Allah and His Rasul has called their enemies." 3 


Imam Ibn Taimiyyah discussed primary objections of muakhah, as we have 
mentioned earlier muhajirun at the time of migration had left their families and 
properties in Makkah, they while reaching to Madinah not only felt loneliness but 
also struggled hard for their livelihood thus muakhah was actually immediate and 
concrete care for their miserable conditions. 


According to Imam Ibn Taimiyyah for both muhajirun and ansar primary 
aim was to help one another in al birr wa al taqwa (virtue, righteousness and 
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piety). This muakhah not only bring them close to each other emotionally, it 
further strengthens their ties, made them just as a single unit, worship to Allah and 
obedience to His Rasul ^united them as has been said: 
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Sunnah used to unite us innovation divide us. 

Imam Ibn Taimiyyah said after the strong bond of faith, it is not required to 
make any further muakhah type agreement between the Muslims. 114 
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CHAPTER 4 B 


ECONOMIC ASPECT OF ISLAM AND APPLICATION OF SUNNAH 


Islam cannot approve o f an economic policy however attractive its name 
may be and whatever pretensions of welfare it may make if it tramples the rights 
conferred by the Shari‘ah. What Islam aims at is that whatever is the form or 
mechanism of economic activity, the principles prescribed by it should find a 
permanent place in such activities, under all circumstances and in all ages. All that 
is found on earth , in the heavens , the oceans, the stars and other have been made 
subservient to man by Allah has created all these resources for the benefit of 
mankind. It is therefore (a) the birth right of every human being to try and secure 
his share out of the world. All men enjoy this right equally and hone can be 
deprived of it, nor should one man get precedence over another. There can be no 
compulsion on any individual, race, or class, for taking to certain means to 
livelihood or adopting certain professions. All are entitled to equal opportunities in 
the economic realm.(b) Similarly no distinction is valid in Islam which would 
result in creating a monopoly of a particular means of livelihood for a particular 
person, class, race, or group of people, (c) Resources which are provided by nature 
free of cost, and which can be used directly by man may be utilized freely and 
every one is entitled to benefit from them to the extent of his needs, (d) It is not 
fair that things created by Allah for the benefit of mankind should be taken 
possession of by anyone and kept in an idle and unused state. Islam recognizes 
private ownership. The right of ownership which one may acquire by permissible 
legal means is to be honoured under all circumstances. Human nature has been so 
ordained that divergence variety and inequality among men in their modes and 
standard of living seems to be the most natural thing. The equality in which Islam 
believes is equality in respect of the opportunities of struggle for securing 
livelihood and climbing the upper most rung of the ladder of well being and 
prosperity. Islam does not agree with those who desire to enforce complete (and 
artificial) equality in respect of the means of production and the fruits of economic 
endeavour. Islam has forbidden all forms of activity which tend to damage or harm 
the right full interest of the individual or society. The hoarding of goods in order to 
artificially raise their prices, speculation, profiteering and monopoly of the 
essential means of production by an individual or group which lead to the 
deprivation of the majority, are all forbidden exploitation of all kinds is absolutely 
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disallowed. The institution of interest or usury has been declared unlawful in 
Islam. All games of chance including lotteries and horse racing have been 
prohibited. Islam demands that in all contractual participants, the profit as well as 
the risk should be shared by both the contracting parties. 
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What Allah has bestowed on His Rasul ^ [and taken away] from the 
people of the townships, belongs to Allah, to His Rasul and to kindred and 
orphans, the needy and the wayfarer; in order that it may not [merely] make a 
circuit between the wealthy among you. So take what al Rasul assigns to you, 
and deny yourselves that which he withholds from you. And fear Allah; for Allah 
is strict in Punishment, (al Hashr 59: 7 ) 


It is on the basis of this fundamental principle that Islam has 
constructed i ts e conomic s ystem. It m akes, o n t he o ne h and, a 
distinction between the necessary minimum and the desirable 
plenitude, and on the other hand, between those orders and 
injunction which are accompanied by material sanctions and 
those which are not so, but for which Islam contents itself with 
persuasion and education only. In matters of inheritance both the 
individual, rights of disposing of one’s wealth, and the collective 
right is as much as oqp is a member of society must be 
simultaneously satisfied. In this direction Islam has taken two 
steps. Firstly, the obligatory distribution of the goods of a 
deceased person among his or her close relatives, and secondly, a 
restriction on the freedom of bequest through wills and 
testaments. While the Qur’an claims that wealth is the grace and 
good bestowed by Allah Almighty, it also stresses the fact that it 
is be considered a mere means to certain ends, not an end itself. 
When one is convinced of this conception of wealth as a means 
to an end, it is the real cause of the acceptance of co-operation 
and not competition as the prevailing principle of economic life. 
Taxes in Islam come under two different categories; one is 
chargeable from Muslims and other from non-Muslims. The tax 
chargeable from Muslims are generally known as zakah and 
considered a religious obligation, the non observance of which 
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deprive a Muslim of all his rights to be located as member of the 
brotherhood of the faith. 115 

Trade and Commerce 

Trade and Commerce play a very important part in the acquisition of 
wealth. The Muslims also spread for and wide through commercial enterprises and 
for propagating the religion of Islam. According to the Qur’an and the Hadith, it is 
next to jihad. The Qur’an pays a great deal of attention to Commerce. It gives us 
encouragement to take up business. Seeking wealth through pious and lawful 
means has been sanctioned and encouraged. There is, therefore no sin in seeking 
addition of wealth after wealth. Rasul-Allah ^ said: Take a trade because there are 
nine portions in trade out of ten portions of possession. 

The Companions of Rasul-Allah ^carried on maritime and land trade 
throughout the then known world and the Arab merchants carried the torch of the 
new light to the darkest comers of the world. Rasul-Allah himself carried on 
trade as an agent of Khadija., Abu Bakr had cloth business. ‘Umar carried on cqm 
trade. ‘Uthman had cloth business. Imam Abu Hanifah had cloth business. 
Honesty is the secret of success in every thing ‘Good will’ is a valuable asset to 
trades men. It cannot be attained unless there are honest and kind dealings with 
customers. 

Rasul-Allah ^classed an honest merchant with a Anbiya ’ on account of the 
merchants following Shari'ah rules in trade, classed him with the truthful on 
account of his being steadfast to truth, and classed him with martyrs on account of 
his fighting with heavy odds in trading the path of virtue and honesty in his 
profession. Tradesmen should be strict and impartial with regard to weights and 
measures. 

Sale is contracted by declaration and acceptance expressed unequivocally in 
words or in expressions conveying the same meaning. The acceptance may be 
deferred until the breaking up of the meeting whether the declaration is made 
personally or by letter or message. 

There are commonly four kinds of Sale 

(a) Muqa ’dah ) i.e. sale of kind for kind, barter system. 

(b) Saraf i.e. sale of cash for cash as sale of gold 

for silver. 

(c) Salam (') he. sale of credit for kind in cash as crops are 

taken for payment in future. 

(d) Mudaq (i.e. free sale as sale of a thing in cash for price in cash. 
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The power to withhold or accept in trade is called option. It occurs before 
the sale is complete and there are the proposals and acceptance. A purchaser has 
got the right of option and may reject an article upon inspection of the article if he 
has not seen it at the time of purchase. A seller has no option of inspection after 
sale. 

There are two kinds of sale which are illegal. One kind is simply invalid 
( fasid) It can be validated by subsequent remark of the condition which marks it 
invalid. Another kind is void ( batil ). It is illegal abinitio and nothing can legalize 
it. In the former the purchaser can become owner, while in the latter he can not. 

The following things have been declared unlawful in trade on the basis of 
Shari'ah. Hadith regarding these transactions are narrated at the end of the 
chapter. 

(a) al Muzabanah i.e. sale of a known quality for unknown quantity of 

price. 

(b) al Thunnayah i.e. sale of fruits upon trees after leaving some fruits from 

the subject matter of sale. 

(c) al Mukhabarah i.e. transfer of a limited and not absolute interest in a 

land. 

(d) al Mahaqlah i.e. sale of com in exchange of a like quantity of wheat 

by conjecture. 

(e) al Mu 'amah i.e. sale of fruits while upon trees for one y ear, two 

years or more whether the fruits appear or not. 

(f) al Mulamasa i.e. sale»by touch. 

(g) al Munabazah i.e. sale by throwing stone on the commodity of sale. 

(h) al Habal al Hhabalah ^ i.e. sale of foetus in womb. 116 

Land and Labour 

The Arabic word for the tilling of land of cultivation is ( harth ) and 

(■*v , > 4 ) ( muzara'h ). Muzara'h also caries the meaning of making a contract with 
another for labour on land to sow and till it for a share of its produce. There is 
another term ) ( masaqat) which means watering cultivation and gardening 

are most important factors of production with which people and other animals 
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sustain themselves. Really speaking, the whole civilized world is always greatly 
indebted to the tillers of the soil. 

The Qur’an draws attention to the necessity of turning waste-lands into 
gardens by making arrangements for watering it, and growing good useful crops. 
Hadith speaks of it as an art of great merit. Impetus is given to the cultivation of 
waste-land. Any how it is warned at the same time that a people who give 
themselves up entirely to agriculture neglecting other lines of their development, 
are not capable of great and glorious deeds. 

The Arabic word for labour is ( a s* ) ( ijarah ) It signifies compensation for 
work done, or wages paid by one man to another for the service rendered. The two 
basic rules, laid down in connection with labour, in Hadith, are that. 

(a) The labourer, employee or servant shall do his work faithfully and to the best 
of his ability and 

(b) That the employer or master shall pay him fully for service rendered. 
Unfaithfulness is severely condemned. 117 

Labour has been always dignified. Even Anbiya ’ who were the chosen one, 
of Allah engaged themselves in manual labour. Rasul-Allah ^Pin his boyhood 
also even tended flocks of sheep for wages of nearly a two pica per day in 
Makkah. Lending and borrowing are a necessary condition in human economic 
and commercial transactions, and the rules relating to them are laid down in detail 
in the Ahadith. Every such transaction should be written down as the Qur’an 
directs and the writing should be dictated by the person who owes the debt. 

Mortgaging of property is allowed but the apparent condition of being on a 
journey or there being no scribe is simply a statement of the difficulties under 
which it becomes a necessity. A debtor in straitened circumstances must be dealt 
with leniency, and if he is unable to pay, the debt may be remitted. Contracting a 
debt, when a man did not intend to pay, is denounced and Rasul-Allah’s*^ anxiety 
to pay his debt is shown in Ahadith. Deferring payment by one who has the means 
is condemned as unjust and may even by punished. 

Economic conception of Islam 

The e conomic c onception o f I slam 1 ies i n man’s relationship with Allah, 
His universe and His people. It is a total commitment to the will of Allah, 
involving both submission and a mission to pattern to human life in accordance 
with his will. The will of Allah constitutes the source of value and becomes the 
end of human endeavor. Life on earth is a test, and its purpose should be to prove 
successful in the test by doing Allah’s will. The entire universe with all the natural 
resources and powers is made amenable to exploitation by man, though it is owned 
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by Allah and Allah alone. Life on earth being a test and all the provisions available 
to man being in the nature of a trust, man is accountable to Allah and his success 
in the life Hereafter depends on his performance in this life on earth. This adds a 
new dimension to the valuation of things and deeds in his life. 

The relationship between man and man is sharing the bounties of Allah. It 
is agreed that for the test life is to be conducted in fair circumstances and no one 
should go without an adequate share of resources that are needed for survival and 
a good life. Equality of opportunity and social care of disabled is the minimum 
that this calls for. It is also agreed that Islam rejects asceticism and a good life 
means, among other things, a materially well provisioned life. Sufficiency () 
and peace (cr*') are two inalienable features of the good life envisaged by Allah, a 
point that finds the widest support in the literature on the subject. Men are 
encouraged to avail themselves of the vast opportunities of productive enterprise 
afforded by the*almost limitless bounties of Allah, given the right motivation all 
economic activities assume the character of worship 

Legitimate individual ends include the fulfillment of personal needs and 
those of the family. Saving to provide for the future and desire to leave on 
inheritance are also recognized as proper ends of productive effort. The minimum 
necessary for survival is in fact of duty to earn. 

Eradication for hunger and poverty, disease and illiteracy and mobilization 
of resources for strengthening the Islamic state and spreading the message of Allah 
are stated to be the laudable aims of individual economic activities. One who 
engages in production activities for these purposes is doing A llah’s will, and i s 
promised adequate rewards here and Hereafter. 

In Islam real ownership belongs to Allah, man holds property is trust 
(amanah) for which he is accountable to Him, in accordance with rules clearly laid 
down in the Shari'ah and the economic philosophy. Acquisition of property as 
well as its use and disposal are subject to limits set and should be guided by the 
norms laid down by Allah. Absolute ownership of man is a concept alien to Islam, 
as it belongs to Allah alone. The rule in Isfem is that all rights belonging to Allah 
are for the good of the individual as well as the society. 

The individual, the society and the state each have claims on property rights 
in view o f the principle that the Islamic State has a jurisdiction over individual 
rights being the embodiment of Allah’s vicegerency on earth and representative of 
the people. The jurisdiction is, however, functional, depending upon the values 
and objectives cherished by Islam. Islamic State has the right to intervene in 
private property by regulating it, putting ceiling or confiscating after the 
compensation when the owner deviates from the basic role of property. 

Economic relations, especially those in production and exchange of 
wealth, should be co-operative in nature. Rivalry and cut throat competition make 
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no sense in this context. Co-operation is seen as the basic value in Islam’s 
economic concept, aiming at, what is best for the society and high quality 
produces and the consumers. The Islamic view of co-operation does not rule out 
free and fair competition in the market, provided all economic agents adhere to 
Islamic morality. 

Islam’s economic conception creates a powerful drive for development. A 
true Muslim looks upon the developmental efforts as striving in the cause of 
Allah. The Muslim society orients its policies in order to ensure sufficiency and 
peace for all and any relaxation in this regard is looked upon as rejection of the 
bounties of Allah. Social justice and peace go together in an Islamic State. 

As far as economic equality is concerned, Islam instituted the system of 
zakah ensure that no individual falls below a certain minimum of material well¬ 
being. The income from this zakah was distributed locally to the poor and the 
needy section of every region or province and if some surplus was left after 
satisfying the needs of the common people, it was remitted to the central 
government. Rasul-Allah^ defined zakah in the following words: 

Allah has laid down on them a sadqah which is taken from the rich and 
returned to the poor. Here the phrase, returned to the poor is very significant. It 
indicates that the wealth taken from the rich belongs, in fact, to the poor. 

Islam found its programme on a spiritual basis invited the whole of 
mankind to transcend the lower level of animal life to be able to go beyond the 
mere ties fostered by the kinship of blood, racial superiority, linguistic arrogance 
and economic privilege. It invited mankind to move on to a plan of existence 
where, by reason of his inner excellence, man can realize the idea of the 
Brotherhood of man. By becoming of self controlled individual, a Muslim 
becomes a member of the community of the righteous ones. He concerts with them 
to the end that the community enjoins what is right upon the rest of the world and 
to prohibit what is forbidden so tljat m ankind can m arch forward o n its way to 
Allah. Not withstanding the comprehensive nature of social policy in Islam, the 
specifically economic aspects practiced by the regime at Madinah were: 

The Qur’an and the Rasul-Allah ^ took a positive attitude to economic 
enterprise. The Qur’an says: it is He who has produced you from the earth and 
settled you there in to develop it’. And Rasul-Allah^says: There is a reward for 
anyone who cultivates land who produces and feeds a living being. 

All types of unearned income were prohibited: Usury, gambling, 
monopolistic trade practices, speculation, and the meddling of middle men were 
ruled out by Quranic and Rasul-Allah’s^directions. Thus, Nabiyy^ said: 
monopoly is unlawful, do not trade outside the market place, and allow no go- 
between in urban and rural trade. 
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A zakah on the agriculture produce of Muslims, their animal possessions, 
their merchandise, and their possessions in precious metals, was collected as 
zakah. Eight categories of deserving people were the receipts of zakah. This 
established a welfare system. 

Land liberated by force and thus controlled by Islamic State was distributed 
on the same basis as other spoils of war, with a fifth for the State and the rest for 
the warriors. Land which came under Muslim control without war was not divided 
but became State property. The State could, therefore, own land in the following 
ways: by allocation, as share in spoils, and, if they cultivate it, dead land which no 
one else possessed. Individuals could then exploit their land either directly or 
indirectly through rent ( ijara) water partnership ( mussagah ) or crop partnership 
(muzarah). 

The State employed its revenue from different taxes levied on the people to 
finance the administration and defense. The surplus was distributed as income to 
all members of the community. Islam recognized the importance of material well 
being. The Q ur’an s ays: ‘ O! Y ou who b elieve, do n ot f orbid yourself t he g ood 
things which Allah made lawful for you, and do not exceed the limits.’ 







O! ye who believe! Make not unlawful the good things which Allah hath 
made lawful for you, but commit no excess; for Allah loveth not those given to 
excess, (al Ma’idah 5:87 ) 

Ibn Taimiyyah’s Economic theory 

It is inconceivable that economic matters could have escaped the attention 
of such a versatile genius as Imam Ibn Taimiyyah. He had witnessed ruined 
families and destroyed economic life since his earliest years. His own family had 
faced m igration a nd su ffered 1 oss o f p roperty. He o bserved a general e conomic 
decline at the Mongols hands. He had contact with every class of people from the 
fallahin and artisans up to umra ’ and sultans. He had seen the agony of the poor 
classes and the exploitation by the ruling class. So deeply did this impress his 
dynamic and conscientious spirit that he could not keep silent. What also inspired 
him was that Islam as a religion does concern itself with economic problems and 
holds certain fundamental principles in regard to them. 
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Imam Ibn Taimiyyah emphasized that every person must be assured a 
minimum standard of living sufficient for him to fulfill his obligations to the 
Almighty and to his brethren. Equally, he emphasized justice: that is, he sought to 
point out the responsibilities o f the individual as w ell as the State, so that both 
could co-operate with each other and neither was abused. According to him, 
justice is a value recognized by all nations. He says: ‘All people agreed that the 
consequences of injustice are gloomy and the fruit of justice is admirable’. 

Imam Ibn Taimiyyah discussed economic problems principally in two 
books: al Hisbah fil Islam ‘the institution of Hisbah in Islam’ and al Siyasah al 
Shari ‘ah fi Islah al Rai‘ wal Ra 'iyah ‘public and private laws in Islam’. While in 
the first book he discussed the market, and government intervention in economic 
life in the second book he deals with public income and expenditure. 

Apart from these two books there are number of his works in which he 
explores matters related to economics. Since he was given to frequent digressions, 
his economic views are scattered throughout his books. We find them, especially, 
in his fatawa or legal rulings. 119 

Imam Ibn Taimiyyah takes, as his point of departure, the principle of 
economic freedom. Unless economic freedom is real and actual, to raise the issue 
of private property. Labour or wage-price controls would be utterly superfluous 
and inane. Obviously there can be no controls unless freedom is presupposed. 
Controls constitute the legitimized exceptions to the rule of economic freedom. 
Imam Ibn Taimiyyah’s argument for free enterprise is framed in statements such 
as this: 

‘The people are in charge of their own wealth : no one dares to take it, or 
any portion of it, away without their consent, except in particular and necessary 
situations.’ He says, with respect to price controls, ‘if the merchants are selling 
their commodities at somewhat higher prices than ordinary known, but without 
taking undue advantage ( zulm) of the public, whether this price increase is due to 
shortage in supply or increase in population it would be unwarranted and unjust to 
force them to sell at the same prices’. 121 

‘It is an injustice {zulm) to force men to sell when they do not have to sell 
and to prohibit them from selling when they are legally entitled to sell; and 
injustice is illegal and forbidden’ {haram). m 

He cites other, supportive opinions such as those of Imam Malik, Ibn 
‘Umar al Qasim and others, when he defends the merchants against unwarranted 
price controls by the State when they are doing all their duty to be fair. Likewise 
he cites the opinion of some of the same jurists in instances warranting price 
control, such as Imam Malik’s conclusion under given circumstances, to impose 
price ceilings on meat dealers 123 . The principle of freedom to evident in this 


320 



insight: if the consumers needs are met by the merchants sincere efforts to sell at 
fair prices, it is not necessary to impose price controls, but if the needs are not met 
by the merchants, then it becomes necessary to impose just controls i.e. prices that 
are neither depreciated nor inflated. 124 

The tension, therefore, between the economic freedom of the individual and 
the interaction of the state constitutes a positive and healthy relationship that aims 
at maintaining the mutual freedom of all members of the community as is clear in 
Ibn Taimiyyah’s discourse. For economic freedom in inseparably related to the 
principles of economic justice. Moreover, justice (‘ adat) is seen by Imam Ibn 
Taimiyyah, not only as an instrument to be utilized in the resolution of economic 
conflict, but indeed as the fundamental framework of the solidity of any society, 
regard less of its confessional position. And the opening of his treatise, he quotes, 
among others, a Quranic verse which asserts the truth that the very purpose of 
Divine revelation, through a variety of means, was indeed that justice be 
established among men: 
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We sent aforetime Our Rusul^Fwith Clear Signs and sent down with them 
the Book and the Balance [of Right and Wrong], that men may stand forth in 
justice; and We sent down Iron, in which is [material for] mighty war, as well as 
many benefits for mankind, that Allah may test who it is that will help, unseen, 
Him and His Rusul^fc Tor Allah is Full of Strength, Exalted in Might [and able to 
enforce His Will], (al Hadid 57:25) ' 


He attests to the universal u nquestionability of the noble consequence of 
justice, and to the historical and sociological phenomenon of the survival of just 
societies visa-vis the extinction of their decadent counterparts. This is why it is 
said he notes, ‘Allah upholds the just State, though it be errant (kafirah ) but 

1 C 

abandons the unjust, even though it be believing. 

In his stark realism, Imam Ibn Taimiyyah declares that the well-being of 
the community is more possible in a framework of ‘Justice which may be tainted 
by some forms of inequity, than in a framework of inequity which may not 
necessarily participate (actively) in deeds of evil.’ For this it is said, he concludes 
that Allah establishes the just state, but not the unjust though the latter be Muslim, 
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and it is also said that the world would survive unbelief if justice p revails, but 
would not survive oppression even in the presence of Islam. 

Justice, therefore, is the ordering principle ( nizam) of all things. ‘If the 
world is to thrive, it will be through justice, though this (alone) may not guarantee 
salvation on judgement Day ) but without justice it will not stand, even 
though its inhabitants may have enough faith to deserve eternal reward. 126 

Justice is the safeguard of freedom for the individual (al fard) as well as 
society. It is conceived as the principle which guarantees and defends social and 
economic rights. 

Within the context of freedom and justice, we proceed to examine Ibn 
Taimyyah’s conception of the role of the state in the economic life of the 
community, in the specific areas of labour, commerce and personal property, as 
representative issues in the overall scheme of his politico-economic ethic. 

i. Work 

Accordingly to the revelation of the Qur’an and its exemplification by the 
Hadith, the doctrine of work, in Imam Ibn Taimiyyah’s view, is a social and moral 
element in the construct of the Islamic community, in addition to its being the 
individual’s function in its economic scheme. 

As such it is regarded as an obligation upon every capable individual for 
the welfare of the entire community. It is agreed upon as a social necessity among 
the thinkers and the jurists of Islam such as al Ghazali, al Jawzi, al Shaffi and his 
school and Ibn Hanbal and his school, all of whom are cited by Imam Ibn 
Taimiyyah. The utilization of various skills is required for self-sufficiency, so to 
speak ( or f or economic independence. The economic independence of 

society, like its political strength, is the collective duty of its members. In this 
light, Imam Ibn Taimiyyah stresses the obligation of utilizing one’s skill as 
particularly serious, by virtue of one’s possession of such skill, and as necessitated 
by social n eed. ‘ The u se o f physical s kills’ (manafi a l abdan) i s a s much a n 
obligation as the imparting of knowledge adjudication among men, the (public) 
fulfillment of confessional testimony, the commending of good and the prohibition 
of evil. 

The practical implications of this doctrine are, first, that labour may be 
required by law, which requirement would have to be reinforced by the State 
authorities, and second, that in the event that this should became necessary, wage 
controls may be imposed, to grand against potential mutual exploitation. 
According to I mam I bn T aimiyyah s ociety needs t he s kills off armers, w eavers 
and builders, as people must have food to eat, clothes to wear and dwelling to 
inhabit. When the authorized official (- J ' ll ^r *) compels () skilled workers to 
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meet the people’s needs for their industries, such as farming, weaving, and 
building he is to set an equitable pay (which neither the consumer may 
lower, nor the worker raise this kind of control is obligatory. 128 

ii. Commerce and price control 

The tension between personal freedom and the economic 
independence of the State is perhaps more pronounced in the 

case of commercial transactions ( than in the issue of 

labour, since the latter constitutes a matter of personal survival, 
whereas the former leaves a wider margin for such tension to 
exist. That is to say, it may not be as critical for a merchant 
constantly to market his commodities or to maintain an index of 
attractive prices as it may be for labourer to keep a steady 
practice of his skill. In the face of this and other possibilities, 

Imam Ibn Taimiyyah, like other jurists of Islam, recognized the 
necessity for the regulating commerce by indicating in the first 
place, what may constitute a legitimate means of gaining an 
income, and then some of the 1 circumstances under which 
commercial control by the state may be necessary. 129 

Illegitimate means of gaining income are indicated negatively in al Hisbah 
and other works of Imam Ibn Taimiyyah, by stating the unacceptable ways of 
obtaining it, which ways should be banned by the State. Among these he cites 
usury in its simple or compounded forms, gambling (s'****) such as selling 
by chances () or setting exorbitant prices 130 some of these transaction 
have been unanimously recognized by Islamic interpreters of Shari'ah as illegal; 
have been debated. It seems, however, as is evident in the example of the Rasul- 
Allah^, the Companions and those who followed them, that all these modes of 
generating income should be prohibited, says Imam Ibn Taimiyyah. 

As for the legitimate means of receiving income, particularly in commercial 
transaction, i.e. selling and buying Ibn Taimyyah sees several circumstances 
which warrant the controlling intervention of the states. 

First among the situations necessitating economic control is the demand, or 
the public’s need, for a certain commodity. The type of control of which Imam Ibn 
Taimiyyah is speaking here is that of compelling merchants to sell the commodity 
in question, especially if it is food. ‘It is within the prerogative of the authorized 
official to coercive a person to sell his goods for a fair price or, its market value, 
( w j ien j t \ s needed by the public: as when he has in his possession food 
which he does not need while others are hungry, he shall be compelled to sell it for 
what it is worth. For this reason, the jurists have said, he who is forced by the 
predicament of need may take food from another without the latter’s choice, but 
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for its fair price; and if the owner refuses to sell it for only what it is worth, he 
does not deserve more of prices Imam Ibn Taimiyyah said they may be divided to 
fair and unfair. Fair prices should be imposed when merchants refuse to sell the 
commodities needed by the public for their known prices. Price control in this case 
means no more than imposing the fair price ‘on a commodity,’ for merchants 
should abide by what Allah requires of them. Imam Ibn Taimiyyah reiterates this 
Hanfi qualification: Price control ought not to be imposed, however, unless 
without i 11 he p ublic i s h urt. 131 H e a Iso c alls f or s upport o n t he Shaft ‘i o pinion 
which under conditions other than public demand is best favourable toward price 
control. His judgment, at any rate, is made on the promise that the need of the 
public is of nature of the Divine right J*-) 132 which, in the idiom of Islamic 
law, means ‘Public right’ 

Economic control is further necessitated in the presence of ‘monopoly’ 
which is defined by Imam Ibn Taimiyyah in terms of hoarding a needed 
commodity and refusing to sell it altogether for the purpose of creating a greater 
demand which, in turn would justify a price increases. 


Imam Ibn Taimiyyah citing Hadith which says ❖ ‘N 0 one 

but an evil man monopolizes’ 133 calls this sort of dealing ‘an oppression of the 
consumers, and justifies the intervention of wali al ‘amcir for making the 
commodity in question available to the public at its fair price. He even concurs 
with Abu Hanifah’s opinion that placing the commodity under the custody of the 
State for the purpose of making it available in the open market to avert public 
harm is a legitimate course of action. 134 

Two other occasions necessitating the States economic intervention are 
related. They are: the case of merchants conspiring to fix prices at high levels: and 
that of monopolizing certain trades and products, the former is called ( tawatu ) and 
the latter ( hasr ). , 


iii. Property and its expropriation 

The question of State expropriation of personal property is related to the 
issue of price and wage control, for while the dispossession of property for an 
adequate compensation by the State is not implied in the principle of sale by 
coercion, it may be considered synonymous with it, depending, of course, on the 
particular situation. 

Where the expropriation of property is to be considered synonymous with 
sale by coercion, it, too, is considered an exception to the Shari‘ah according to 
Ibn Taimiyyah, after al ShafTi. For as has been discussed above. The people are in 
charge of their wealth, no one dare take it, or any portion of it, away without their 
consent, except in particular and necessary situations. It is with respect of these 
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particular situations that Imam Ibn Taimiyyah addresses the question of 
expropriation. 

His guideline of public, as well as private, necessity prevails here also the 
example of the need for food when it is available in excess in someone’s 
possession and another who is hungry has been cited as an occasion legitimizing 
coerced sale of it. Even when the need is not as dire as in the case of hungry, but is 
never the less real, it dictates coerced sale. Imam Ibn Taimiyyah cites as a 
yardstick, the controversy between two men, who came to the Rasul-Allah ^ for 
arbitration in their conflict. One had owned an estate in which the other had owned 
a tree; the former was annoyed by the frequent trespassing of the latter whose 
excuse was his ownership of the tree. The Rasul ^ Allah commanded him either 
to sell it or to deed it voluntarily to the other man. When he refused, he authorized 
the estate owner to cut the tree down. Imam Ibn Taimiyyah concludes from this 
incident that the need for food, which is more urgent than the removal of the 
nuisance caused by the external ownership of a tree, would likewise necessitate its 
coerced sale. Needs for other than food legitimized forced sale of property: These 
include payments of debts or alimony, and the priority of a co-owner, over a 
stranger’s right, to buy his co-owners share of their property. All however, are so 
authorized by Imam Ibn Taimiyyah under the fair price rule. 


Another occasion for expropriation is the need for the usefulness 
of an object. Under the conditions of this need the object in 
question, says Imam Ibn Taimiyyah, ought to be made available 
for its equitable rental value. Such objects for example, may be 
an inn, a space in the market place, or a public bath. If the owner 
reserves the right not to lease it, he shall be required, in the face 
of public need to forfeit his right. Imam Ibn Taimiyyah then tells 
this rather amusing illustration. If a certain family were forced 
by their need to live in ascertain man’s house (which presumably 
had available space), and could find no other, he is obliged to 
lease it to them. If they had need further for warm covers, 
cooking utensils, or gardening tools, it is incumbent upon the 
owner to extend such objects free of charge. If he himself is not 
in need of them. Imam Ibn Taimiyyah’s conclusion, which goes 
further than that of Ibn Hanbal who advocates paying the fair 
rental value of such items, is based on the Quranic verse: 
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So woe to the worshippers Who are neglectful of their salah. 
Those who [want but] to be seen [of men], But refuse [to supply] 
[even] neighbourly needs, (al Ma‘un 107:4-7) 
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Here Imam Ibn Taimiyyah may have out done his own rule of 
fair compensation, and thus may have broken it in the interest of 
socialistic altruism. For how in the case of extreme need for 
basic nourishment does he consistently require that forced sale 
be accompanied by payment of the fair market value, and at the 
same time suggest the free use of another man’s property? it is 
possible t hough u nlikely, t hat h e e xtended t o t his s ituation t he 
traditional rule of free lodging and hospitality for a stranger. If 
he literally meant every detail of his parable, then he has been 
inconsistent with his own methodology as well as the precedents 
of the jurists. 135 

It a ppears, h owever, t hat h e b ecame s omewhat o ver-zealous i n making a 
legitimate point, namely that nothing which may be useful at present for a fellow 
human being should be withheld from him now in favour of possibly making it 
available at a later point for a greater personal gain. This explanation appears to be 
consistent with Imam Ibn Taimiyyah overriding principle that in the economic 
exigencies of the community, the higher good of all should be sought above 
personal accumulation of wealth, through mutual corporation and through 
collaboration. 


Imam Ibn Taimiyyah’s views on application of Sunnah in Economic aspect 


As we have discussed economic teachings of Islam, and Imam Ibn 
Taimiyyah’s economic views above in detail, we will narrate here some Ahadith 
about zakah and riba to highlight the relevance and application of these Ahadith. 
There are more than 70 verses in the Holy Qur’an about zakah and riba. 
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Those who devour usury will not stand except as stands one whom the Evil 
One by his touch hath driven to madness. That is because they say: Trade is like 
usury, but Allah hath permitted trade and forbidden usury. Those who after 
receiving direction from their Rabb, desist, shall be pardoned for the past; their 
case is for Allah [to judge]; but those who repeat [the offence] are Companions of 
the Fire; they will Abi de therein [forever], Allah will deprive usury of all 
blessing, but will give increase for deeds of charity; for He loveth not creatures 
ungrateful and wicked, (al Baqarah 2:275-76) 
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O ye who believe! Devour not Usury, doubled and multiplied; but fear 
Allah; that ye may [really] prosper, (al ‘Imran 3:130) 
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That they took usury, though they were forbidden; and that they devoured 
men’s substance wrongfully; We have prepared for those among them who reject 
Faith a grievous punishment, (al Nisa 4:161) 
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That which ye lay out for increase through the property of [other] people, 
will have no increase with Allah: but that which ye lay out for charity, seeking the 
Countenance of Allah, [will increase]: it is these who will get a recompense 
multiplied, (al Rum 30:39) 


Following verses are about the obligation of zakah and prohibition of riba, 
but neither we can know about the minimum amount of property liable to payment 
of the zakah nor various types of riba because the Holy Qur’an is silent about the 
nisab of zakah e.g. to whom zakah is obligatory, when zakah becomes obligatory 
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what is minimum amount of property liable to payment of the zakah and similarly 
of riba are not available in the Holy Qur’an. 
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And be steadfast in salah; pay zakah; and bow down your heads with those 
who bow down [in worship], (al Baqarah 2:43) 
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And remember We took a C ovenant from the Children o f I sra‘il [to this 
effect]: worship none but Allah; treat with kindness your parents and kindred, and 
orphans and those in need; speak fair to the people; be stead fast salah; and pay 
zakahi Then did ye turn back, except a few among you, and ye backslide [even 
now], (al Baqarah 2:83) 
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And be steadfast in salah and pay zakah: and whatever good ye send forth 
for your souls before you, ye shall find it with Allah: for Allah sees well all that ye 
do. (al Baqarah 2:110) 
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Your [real] friends are [no less than] Allah, His Rasul, and the [Fellowship 
of] Believers, those who establish regular salah and pay zakah, and they bow 
down humbly [in worship], (al Ma’idah 5:55) 
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But [even so], if they repent, establish regular salah, and pay zakah, they 
are your brethren in Faith: [thus] do We explain the Signs in detail, for those who 
understand, (al Taubah 9:11) 



The mosques of Allah shall be visited and maintained by such as believe in 
Allah and the Last Day, establish regular salah, and pay zakah, and fear none [at 
all] except Allah. It is they who are expected to be on true guidance, (al Taubah 
9:18) 


Zakah 

It reached Malik that ‘Umar Ibn ‘Abd al ‘Aziz wrote to his admiriistrator at 
Damascus zakah is livable on gold, silver, agricultural product and livestock. 136 
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Nafi‘ reported that ‘Abd Allah Ibn. ‘Umar said that no zakah was livable on 
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any property unless a full year had passed over it. 


Zakah on Gold and Silver* 
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Narrated Abu Sa‘id al Khudri :Allah’s Rasul^P said, ‘ No zakah is due on 
property mounting to less than five uqiya (of silver),and no zakah is due on less 
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than five camels, and there is no zakah on less than five wasq. 


* Minimum amount of property liable to payment of the zakah e.g. nisab of gold is 
twenty (20) mithqal i.e. approx. 94 grams, nisab of silver is two hundred (200) 
dirhams i.e. approx 640 grams; nisab of food grains and fruit is 5 awsiq i.e. 673.5 
kgms, nisab of camels is 5 camels; nisab of cows is 5 cows, and nisab of sheep is 
40 sheep, etc. 
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According to four schools of thought nisab of gold is twenty (20) dinar 
Imam Ibn Taimiyyah quotes ‘Umar that, Rasul-Allah^ used to collect half dinar 
for twenty (20) dinar and one dinar for forty (40) dinars as Zakah , 139 

Zakah on Silver 

There is consensus among the Islamic schools that nisab of silver is two 
hundred (200) dirham’s Imam Ibn Taimiyyah quotes Jabir that, the Rasul- 
Allah^ said: No zakah is due on silver less than five uqiya . 140 

Imam Ibn Taimiyyah says :if silver is less than two hundred (200) dirhams 
it is not liable for zakah 141 Imam derives his opinion from above mentioned 
Hadith. 


Zakah on Merchandise 


There are two Ahadith attributed to Rasul-Allah ^ about the zakah on 
merchandise. 
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Samrah Ibn Jundab narrated: that Rasul-Allah^J? used to order us to pay 
zakah from the goods which we prepare for business 142 . 
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Zuraiq Ibn Hibban who was posted as a customs officer at the Egyptian 
custom house in the times of Walid and Sulaiman and ‘Umar Ibn ‘Abd al ‘Aziz, 
reported that ‘Umar Ibn ‘Abd al ‘Aziz wrote to him to the effect that he should 
recover from Muslims passing his way with merchandise a duty of one dinar out 
of every forty dinars i.e. one-fortieth past, and if the value be less than that at the 
same rate until twenty dinars and if the value be less even by a one-third dinar , he 
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should give an exemption and collect nothing and if any of the dhimmis should 
pass alongwith any merchandise, he should levy one dinar on every twenty dinars 
and if the value be lesser, he should levy at the same rate until ten dinars , and if 
the value be less then ten dinars even by a one-third dinar he should be granted an 
exemption. And whatever duty he recovered a receipt should be issued in respect 
of the whole year. 143 

Imam Ibn Taimiyyah says that, Ibn Munzir claims that, zakah is obligatory 
on merchandise when a full year is passed over it and there is consensus on it 
among the Islamic scholars.‘Umar, Ibn ‘Umar, Ibn ‘Abbas seven jurists, Imam 
‘Awzai, Imam Abu Hanifah, Imam Ahmad, Imam Ishaq all are of the same 
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opinion . 

Imam Ibn Taimiyyah while quoting above mentioned Ahadith of Samarah 
Ibn Jundab claims that, there is consensus that, zakah is obligatory on free Muslim 
men and women when a full year in passed over property. The Rasul- 
All ah ^ says: 
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There is no zakah on property unless one full year is passed over it 145 . 

Imam Ibn T aimiyyah while narrating another Hadith in this regard, says: 
The Rasul-Allahused to sent his ‘umal (workers/deputies) to collect Zakah 
from Mulsims every year and this practice was continued by his right guided 
successors also 146 . 


Zakah on Camels and Sheep 

Imam Ibn Taimiyyah narrates following Ahadith for nisab of zakah on 
camels and sheep in his fatawa : 
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Narrated Anas: Abu Bakr wrote to me about th & zakah which Allah had 
ordered His Rasul^to observe: who ever had to pay jadh’a [four year old she- 
camel) as zakah from his herd of camels and he had not got one, and he had hiqqa 
(three year old she-camel], that hiqqa should be accepted from him along with two 
sheep if they were available or twenty dirhams and whoever had to pay hiqqa as 
zakah and he had no hiqqa but had a jadh 'a. The Jadh ’a should be accepted from 
him, and the zakah collector should pay back or return to him twenty dirhams or 
two sheeps and whoever had to pay hiqqa as zakah and he had not got one, but had 
a bint labun [two year old she-camel], it should be accepted from him along with 
two sheep or twenty dirhams , and whoever had to pay bint labun and had a hiqqa , 
that hiqqa should be accepted from him and the zakah collector should pay back or 
return him twenty dirhams or two sheep, and whoever had to pay bint lAbin and he 
had not got one but had a bint makhad [one year old She-camel], that bint 
makhad, should be accepted from him along with twenty dirhams or two sheep 147 . 
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Narrated [Anas]: when Abu Bakr sent me [to collect the zakah from] 
Bahrain, he wrote to me the following: 

In the Name of Allah, the Most Beneficent, the Most Merciful). These are 
the orders for zakah which Allah’s Rasul^had made obligatory for every 
Muslim, and which Allah has ordered His Rasul^to observe: Whoever amongst 
the Muslims is asked to pay zakah accordingly, he should pay it (to the zakah 
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number was smaller, he took nothing saying: I have heard nothing from the Rasul- 
Allah^in this respect and shall enquire from him. 149 

There a re d ifferences a mong t he I slamic s cholars a bout t he o bligation o f 
zakah on agricultural products and green vegetables while quoting Hadith. 
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Musa Ibn Talha narrates that, we have document written by Rasul- 
Allah^for Mu‘adh Ibn Jabal when he was governor of the Yemen Rasul- 
Allah^had written in this document that, zakah should be collected from wheat, 
dried grapes, dates and barley 150 . 

Imam Ibn Taimiyyah seems to be in agreement with those Islamic scholars 
whose opinion is that, zakah is obligatory for only those agricultural products and 
dry fruits which can be stored. He is of the opinion that, there is no zakah for 
vegetables. Imam Ibn Taimiyyah derives this opinion from Imam Malik’s views 
on vegetables 151 . 

Imam Malik said: There is no difference of opinion on this practice we 
have heard the same from men of learning- not levying any zakah on fruits or on 
vegetables 152 . 

According to authentic Hadith narrated by Abu Say‘id Khudri there is no 
zakah on agricultural products and dry fruits less than five (5) wasq approx 775 
Kgs. 

The nisab of zakah on grains and dry fruits varies according to available 
irrigation system, ‘ushr (i.e. one tenth of the yield be levied as zakah) is to be 
imposed on the yield of the land which is either irrigated by rain or the running 
water channel, and on the land irfigated by the well, half of an ‘ushr (i.e. one 
twentieth) is compulsory. Imam Ibn Taimiyyah narrates following Hadith in this 
regard. 
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Narrated ‘Abd Allah Ibn ‘Umar: Rasul-Allah ^ said on a land irrigated by 
rain water or by natural water channels or if the land is wet due to nearby water 
channel ‘ushr (i.e. one tenth ) is compulsory (as zakah ) and on the land irrigated 
by the well, half of an ‘ushr (i.e. one twentieth ) is compulsory (as zakah on the 
yield of the land) 153 
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Zakah on Mines and buried Treasures 


According to majority of Islamic scholars there is a difference between 
mines and buried treasures, according to Imam Malik and Imam Shaffi rikaz 
(buried treasure) is a treasure of jahiliyah period whatever derives from it one fifth 
will be collected from it. Imam Ibn Taimiyyah is of the same opinion that one fifth 
will be collected from rikas ( treasure ) and zakah on ma ‘dan (mines) is same as 
on gold and silver. Imam Ibn Taimiyyah narrates following Ahadith in the regard. 
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Narrated Abu Hurairah Allah’s Rasul said there is no compensation for 
one killed or wounded by an animal or by falling in a well, or because of working 
in mines but khums is compulsory on rikaz (buried treasure or wealth) 154 
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It is reported by several people that the Rasul-Allah ^awarded Bilal Ibn 
Harith Muzanni mines at Qabaliyyah situated towards Fur ‘ and from these mines 
nothing was recovered except zakah' 55 . 

There is an absolute agreement among the Islamic scholars that zakah and 
khums becomes obligatory on ma ‘dtin and rikaz soon one finds them. 

According to Imam Ibn Taimiyyah people need trade and business as they 
need food, water and clothing for their daily life thus Shari‘ah prescribes just and 
reasonable business laws and prohibits unjust and evil business practices for 
them 156 . 


Riba 


Usury is of two major kinds: (a) riba nasi’a i.e. interest on lent money; (b) 
riba fadl, i.e. taking a superior thing of the same kind of goods by giving more of 
the same kind of goods of inferior quality e.g. dates of superior quality for dates of 
inferior quality to greater amount. Islam strictly forbids all kinds of usury. Practice 
of riba nasi’a was common in Makkah and Madinah and is common in its various 
manifestations even today. Islam forbids this usury in strict language. Majority of 
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Islamic scholars did not accept the theory of division in usury into two kinds a) 
interest on business loan b) interest on non-business loan, former as lawful and 
latter as unlawful as has been presented by some scholars. According to Imam Ibn 
Taimiyyah it is not extra money only which one receives from borrower is usury, 
if he receives any benefit even a gift from borrow that too is usury 157 . 

Imam Ibn Taimiyyah derives his views from following Ahadith: 
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Narrated Ibn Mas‘ud: Rasul-Allah^fc curses one who takes interest, pays 
interest, and writes deed for them and those who bear witness for them 158 . 


Riba al nisi’a 


There i s no u sury (in money e xchange) a ccept w hen it i s not d one f rom 
hand to hand. 
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Abu Salih al Zayat narrated: I heard Abu Sa‘id al Khudri saying: the selling 
of a dinar for a dinar and a dirhayi for a dirham is [lawful] I said to him: Ibn 
‘Abbas does not say the same. Abu Sa‘id replied: I asked Ibn ‘Abbas whether he 
had heard it from Rasul-Allah ^ or seen it in the Book. Ibn ‘Abbas said: I do not 
claim that, and you know Allah’s Rasul^better than me. ‘Usama informed me 
that Rasul-Allah^ had said: there is no usury (in money exchange) except when it 


is not done from hand to hand 


159 
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Zaid Ibn Aslam reported that interest in pagan times was of this nature 
when a person owed money to another man for a certain period and after the 
expiry of the period, the creditor would say: You pay me the amount or pay the 
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interest. If he paid the amount, it was well and good; otherwise the creditor 
increased the loan amount and extended the period for payment again 160 . 

Riba al fadl 

Is to exchange the superior things of the same kind of goods by inferior 
one. Imam Taimiyyah narrates following Ahadith in this regard in his fatawa. 
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Narrated ‘Umar Ibn Khitab: Allah‘s Rasul^ said, the bartering of gold for 
gold, is riba , (usury ), except if it is from hand to hand and equal in amount, and 
wheat grain for wheat grain is riba (usury) except it is from hand to hand and 
equal in amount, and dates for dates is riba (usury) except if it is from hand to 
hand and equal in amount, and barley for barley is riba (usury) except if it is from 
hand to hand and equal in amount 161 
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Narrated Abu Bakrah: Allah Rasul ^ said: do not sell gold for gold unless 
whole measure are equal in weight, nor silver for silver unless equal in weight, but 

1 AO 

you could sell gold for silver or silver for gold as you like. 


Imam Ibn Taimiyyah narrates various unlawful business transactions in his 
fatawa , he derives his opinion about these unlawful transactions directly from 
Ahadith and narrates these Ahadith in his fatawa comprehensively. He discussed 
various unlawful business transactions in his fatawa some of them are as follows: 
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Ba ‘ia al gharar (The sale of what is not present) 
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Habal al habala 
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‘Abd Allah Ibn ‘Umar narrated Rasul-Allah^had forbidden the sale called 
Habal al habala , which was a kind of sale practiced in the pre-Quranic period of 
ignorance. One would pay the price of a she camel which was not bom yet but 
would be bom by the immediate offspring of an extent she camel 
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al Najash * 
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Narrated Ibn ‘Umar Allah’s Rasul^ had forbidden Najash 164 . 

Munabadha and mulamasa 
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‘Abu Hurairah narrated: Allah Rasulhas forbidden the selling of 
mulamasa and munabadha' 16 . 

Muhaqala 
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Anas said iRasul-Allah^had forbidden the sales called muzabana and 
muhaqala (i.e. to sell wheat in ears for pure wheat ) 166 


*. Najash means to offer a high price for something without having the intention 
to buy it but just to cheat somebody else who really wants to buy it. Such a person 
may agree with the seller to offer high prices before the buyers to cheat them, in 
which case both this man and the seller are sinful. The seller may falsely tell the 
buyer that he (i.e. the seller) has previously brought the goods at a certain price 
which is in reality higher than the actual price. 
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Narrated Abu Hurairah :Rasul-Allah^ said: Don’t keep camels and sheep 
un-milked for a long time, for that who buys such an animal has the option to 
milk it and then either to keep it or return it to the owner along with one measure 
of dates. Some narrated from Ibn Sirin that Rasul-Allah ^had said: One measure 
of wheat, and he has option for three days. And some narrated from Ibn Sirin: a 
measure of dates, not mentioning the option for there days. But measure of dates is 
mentioned in most narrations 167 . 


Mukhbirah * 
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Jabir Ibn ‘Abd Allah reported that Allah’s Rasulhad forbidden 
muhaqala, and muzabana, mukhabara, and the sale of fruit until their good 
condition become clear, and [he commanded] that [commodities] should not be 
sold but for the dinar and dirham except in case of ‘araya ]b& . 


Ihtikar 
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Ma‘mar Ibn ‘Abd Allah reported that Allah’s Rasul^had said :No one 


hoards but the sinner 


169 


*. According to this system, land is leased out for cultivation to the cultivator and 
the yield is shared between him and the landowner according to the agreement. In 
some cases the seed is supplied by landowner whereas in others, it is acquired and 
supplied by the tenant himself. 
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Shufa. 
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Narrated Jabir : Rasul-Allah ^fcgave pre-emption (to the partner) in every 
joint property, but if the boundaries of the property were demarcated or the ways 
and streets were fixed, then there was no pre-emption 170 . 


Sale of Dog*and income of Prostitute 
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Abu Mas‘ud al Ansari reported that Rasul-Allah^ had forbidden the price 
of the dog and earnings of a prostitute and doucer offered to a wizard 171 . 

Sale of Wine, Swine, Carcass and Idols 
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Jabir Ibn ‘Abd Allah reported that Rasul-Allah^had said in the year of 
victory while he was in Makkah: Verily Allah and His Rasul have forbidden the 
selling of wine, carcass, swine and idols. It was said : Allah’s Rasulyou see 
that the fat of the carcass is used for coating the boats and varnishing the hides and 
people used it for lighting purposes, where upon he said: No, it is forbidden. Then 
Rasul-Allah^ said: May Allah the exalted and majestic destroy the Jews; when 
Allah had forbidden the use of fat of the carcass for them, they melted it, and then 
sold it and made use of its price (received from it) . 


*Exception is made in case of dogs which are tamed for hunting purposes or for 
watching the house or fields or herds. The famous jurists Ibrahim Nakh‘i, Imam 
Abu Hanifah and Imam Abu Yusuf all allow its sale if required for these purposes. 


340 



It becomes clear only by Ahadith, some of them mentioned above what 
exactly definition of riba is? What are its various kinds, which type of business 
transactions are riba also? Particularly it was not possible for us to know about 
riba al fadl as it is called riba khafi (hidden riba) one can not understand its 
various deals by the Quranic verses alone. Similarly the Quranic verses are silent 
about the (Bay a al gharar) which business transactions are unlawful the Qur’an 
provides general guideline about that, that one should not take money from others 
by deception and unlawful means but which business deal is lawful or unlawful it 
is Hadith which clears this ambiguity, and makes economic teachings of Islam not 
only practicable but also provides comprehensive details of the business laws. 
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CHAPTER 4 C 


POLITICAL ASPECT OF ISLAM AND APPLICATION OF THE 

SUNNAH 


State and Sovereignty 

The word ‘sovereignty’ is derived from the Latin word ‘Superamus’ 
which means supreme. The definitions of the term are varied but it always 
signifies the biggest governmental and legal authority of some sort. In the 
terminology of political science, this word is used in the sense of absolute over 
lordship or complete suzerainty. If a person or group of persons or an institution is 
to be sovereign, it would mean that the word of that person, group or institution is 
law. A sovereign has the undisputed right to impose his orders on all subjects of 
the state and the subjects are under an absolute obligation to obey him, be it 
willingly or unwillingly. No outside agency, accepting his own will imposes any 
limitations or restriction on his power to rule. Laws come into existence by dint of 
the will of the sovereign and place all subjects of the state under an obligation to 
obey them, but no law binds the sovereign himself. Whatever he does is just and 
nobody can question his conduct or his orders and enforcement. It is thus 
inescapable that the sovereign should be accepted as being absolutely above all 

i 'll 

aberrations and errors, even though he may not actually be so. 

In Islam (all political, legal and popular) sovereignty belongs to Allah 
alone, it is binding on every Muslim that he must acknowledge Him as the 
sovereign in his moral, social, cultural, economic and political spheres of life. 
Islam altogether repudiates the philosophy of the western democracy in which the 
sovereignty of the people is accepted, and the absolute powers of legislation rest in 
the hands of the people. Law making is their prerogative and legislation must 
correspond to the mood and temper of their opinion. 

Allah is the real law-giver, and authority of absolute legislation rests in 
Him. No person, class or group, not even the entire population of the state as a 
whole can lay claim to sovereignty. As belief in the unity and sovereignty of Allah 
is the foundation of the social and moral system of Islam, it is also the very 
starting point of the Islamic political philosophy. The believers can not resort to 
totally independent legislation nor can they modify any law which Allah has laid 
down. It is to be noted here that Allah has retained the right of legislation in His 
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own hand not in order to deprive man of his natural freedom but to safe guard that 
very freedom. An Islamic state must, in all respects, be founded upon the law laid 
down by Allah through His Rasul ^ .The government which runs such a state will 
be entitled to obedience in its capacity as a political agency set up to enforce the 
laws of Allah and the practices of His Rasul ^. 

All administrative matters and all questions about which no explicit 
injunction is to be found in the Shari‘ah are settled by the consensus of opinion 
among the Muslims by way of ijtihad. 

According t o I slam, so vereignty belongs t o Allah a lone a nd a nyone w ho 
holds power and rule in accordance with the laws of Allah would undoubtedly be 
vicegerent of the supreme Ruler and will not be authorized to exercise any powers 
other than those delegated to him, the khilafah granted by Allah to the faithful is 
the popular vicegerency and not limited to any family, clan, class or race etc. the 
mission of the Anbiya ’ is to create conditions in which the mass of the people will 
be assured of social justice in accordance with the standards enunciated by Allah 
in His Book. 

In an Islamic state, the government should be constituted and run in mutual 
consultation with people. ‘Umar is said to have said that there in no khilafah 
without consultation. The head of the state shall function not in an autocratic but 
in a consultative ( shura ) manner. He will discharge his duties in consultation with 
persons holding responsible position in the government and with the elected 
representatives of the people. 

The head of the state is called Imam, Amir or Khalifah, his election depends 
entirely o n t he w ill o f t he e lites (^ ■> ^') a nd n obody has t he r ight to i mpose 
himself forcibly as the amir. The amir will carry on the administrative work with 
the help of a majlis-i-shura (consultative body). 

Imam Ibn Taimiyyah said 

Wali( ruler) needs consultation, Allah ordered his Rasulto consult His 
Companion. 
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It is part of the Mercy of Allah that thou dost deal gently with them. Wert 
thou severe or harsh-hearted, they would have broken away from about thee: so 
pass over [their faults], and ask for [Allah's] forgiveness for them; and consult 
them in affairs [of moment]. Then, when thou hast taken a decision, put thy trust 
in Allah. For Allah loves those who put their trust [in Him], (al ‘Imran 3:159) 






No, one took more counsel with his Companions than the Rasul-Allah 
it is said that Allah has enjoined His Rasul^fc[to take counsel with his 
Companions] 174 to win their hearts and to set an example for those who were to 
come after him, and to make his Companions express their views on matters which 
revelation did not touch, such as the affairs of war and other affairs concerning the 
particulars of worldly life. Otherwise, every one other than the Rasul- 
AllahSneeds to take counsel with others. 

Just as a servant is entrusted with certain property for which he is 
responsible to the master, the king or the ruler is entrusted with the care of the 
people and guarding their rights; for the proper discharge of his duties he is 
responsible in the first place to Allah who is the real master, and then to people in 
relation to whom he occupies the position of a servant. 


Rights in Islamic State 


Rights are those conditions of social life without which man cannot be at 
his best, or give of his best what is needful for the adequate development and 
expression of his personality. All doctrines of freedom, therefore, assume the 
existence of rights. 

The fundamental rights granted by Islam fourteen hundred years ago, may 
be summed up as follows: 

(a) The right of life and security of person, the most fundamental of all 
rights. This includes also the right to defend one self against attack. It 
demands punishment of those who attempt to commit suicide. 

(b) The r ight t o 1 iberty and free m ovement. M ere 1 ife w ithout movement 
would be meaningless and without the exercise of the human faculties it 
could not rise above the level of animals. It implies that no one may be 
wrongly arrested, detained or coerced in any manner, not justified by 
law. In Muwatta of Imam Malik, we find that ( 1 J .> y- v) 
‘no man may be imprisoned, in Islam without justice.’ 

(c) The right of property. 
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(d) The right of contract. A contract is a transaction in which two or more 
persons, or bodies of persons, freely impose certain obligations upon 
each other to act in a certain way with regard to some definite object. 

(e) The right of free speech, press, reputation, discussion, and public 
meeting to express opinion and exchange views without restraint and to 
protest against the tyranny and injustice of others. It means that every 
individual is free to think and express his opinion in public without any 
interference. 

(f) T he right of assembly and association. 

(g) The right of worship, religion and conscience. 

(h) The right to family life. 

(i) The right of equality. This means the absence o f legal discrimination 
against any individual, group, class or races the equality of all persons 
before law. 

(j) The right to work in order to provide a man with facilities to perform 
his function and earn living in order to maintain his life. 

(k) The right to education i.e. the state should make adequate provision for 
educating its citizens. 

Political rights 

There are some political rights also, which consists of: 

(a) The right to vote. 

(b) The right to be elected. 

(c) The right to hold public offices. 

(d) The right to petition for grievances. 

(e) The right of criticizing th£ government? 175 

The Administration of justice 

The administration of justice is a Divine ordinance and a practice of Rasul- 
Allah^ which ought to be followed. In the administration of justice there shall be 
no distinction between the strangers and relatives, between the Muslim and non- 
Muslim and between the high and low. All stand equal in the eyes of Islamic law 
of justice. There is no such reservation as ‘The king can do no wrong’ or ‘The 
king is above all party politics’. The ruler is as much subject to law as a commoner 
and must appear before the judge for trial. 

Although, in the life time of Rasul-Allah^, judges were appointed by 
Rasul-Allah^ himself taking into consideration their knowledge in Shari'at law, 
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character and piety, yet they were quite independent in delivering their judgement. 
The very fact that a judge could accept a suit even against the very person of 
Rasul-Allah*^ and could try him in an open court, is an index of the independence 
of the judiciary as an Islamic State. 

As f or t he q ualification o f a j udge, w e u nderstand t hat nop erson can b e 
appointed a judge unless he is found to be well versed in Divine law (Shari‘ah) i.e. 
he possesses sound knowledge of Quranic principles, Ahadith of the Rasul- 
Allah and the precedents of his Companions. He should be an adult male in full 
possession of his mental faculties, a free citizen, Muslim by faith, irreproachable 
in character, and sound of sight and hearing, sober, calm, cool, free from any kind 
of outside pressure or temptation, and should be independent of official 
interference. He must not feel kindness in awarding the ordained sentences for the 
prescribed crimes. He must not accept any present or bribery from the parties to a 
case. 

The judges are required to apply the Quranic law in the first instance, and 
secondly the Ahadith of Rasul- Allah & and in the absence of any injunctions in 
both these sources, they are required to exercise the right of their own judgement. 
These were the clear instructions given to Mu‘adh Ibn Jabal when he was 
appointed the Qadi of Yemen by the Rasul-Allah ^ himself. Thus Rasul- 
Allah*^ had allowed his Companions ijtihad during his own life time. 

Imam Ibn Taimiyyah’s political theory 

The Qur’an abounds in references to power and authority in different 
contexts, but gives no indication as to the definition of an ideal state 176 . 

The words of khalifah, khala ’if and many other politically charged terms 
occur in the Book; however, they only refer to the possibility of political power 
being realized by the Muslims in the world, and do not prescribe any political 
principles and part of the fundamentals of religion for organizing a state. The 
Sunnah is equally silent on the issue. And this explains why the immediate 
successors of the Rasul-Allah*^ had to adopt different principles of political 
organization. 177 

Islam started as a community of believers in Makkah. After a bitter and 
protracted struggle, it shifted to Madinah, where it succeeded in establishing a 
political state of its own. After the demise of the Rasul-Allah *^this state came to 
be known as the khilafa. But before Islam the Arabs had no idea of nation, 
nationality or state. The idea was bom out of this new religion, and it was very 
much different from existing ideas on the subject. The state of Madinah was not 
conditioned by geographical limits or race or colour or nationality. It represented 
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the g eneral w ill o f a n o rganized c ommunity o f b elievers w hich t ranscended t he 
clan, the tribe and the nation. The ummah which established this state was 
potentially international, and the only cohesive force which bound together men of 
different traditions, customs, race and nationality was the message of Allah sent to 
mankind through His Rasul-Allah . 

From the very beginning in Islam politics was so intimately interwoven 
with religion that the one could not be divorced from the other. The state and 
Islam were certainly not equivalents. Yet the state was regarded as the agent of 
religion. The fuqahah were, therefore, under obligation not only to keep the 
authority of the Shari ‘ah unimpaired but also develop the constitutional theory in 
line with political reality. Rasul-Allah was the spiritual and temporal head of 
the community and so the political order that was established after him followed 
his Sunnah, and the khalifah became the supreme political leader of the 
community and executor of the Shari‘ah. This was the real situation under the 
khulfai ’ Rashidin, the Umayya and ‘ Abbasi rulers. But in the middle of the third 
century of the hijrah the conditions greatly changed. The khalifah became 
extremely weak and real power was wielded by the Amir al ‘Umra who later on 
acquired the title of Sultan. In theory however, the khalifah remained the supreme 
authority i n t he s tate, because a 111 he u surpers o f r eal p ower w ere n on-Qurashi, 
who could not appropriate the khalifah dignity, and if they did they would do 
violence to the religious susceptibilities of the Muslims and would not be 
recognized. 

Since the demise of Muhammad Rasul-Allah the concept of ‘wi lay ah' 
(state or government) has been the concern of the entire Muslim community. 
Imam Ibn Taimiyyah’s statement on the subject, though not innovative, offers a 
fresh understanding of the concept as it begins by re-thinking and re-defining the 
role of the state in the community, as based on a thorough knowledge of the 
cumulative traditional view. * 

In his own right, Imam Ibn Taimiyyah was eminently qualified to offer this 
kind of new understanding because of his exhaustive familiarity with the 
arguments of the past, both traditional and radical. But the special historical 
circumstances of his time make his contribution all the more particularly 
significant. 

In addition to the political chaos resulting from the Tatar invasions, 
beginning with Bhagdad and moving westward to Syria, the Muslim community 
itself had been divided into numerous independent states, each having its own 
political structure, and each continuing to exist under the threat of renewed attacks 
by the crusaders and the Tatar. It is at this juncture that Imam Ibn Taimiyyah’s 
well-prepared intellectual activity in doctrine and jurisprudence was contributed to 
the Islamic community, giving leadership of thought and action both in his own 
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generation and to those that followed. There was perhaps no greater need in the 
Muslim community than the need for a clear definition of the status and the role of 
the state, especially now when the Syro-Egyptian sultans were under the rule of 
the ‘Uthmani Mamluks, which did not quite fulfill the requirements of Islam 
known and expounded by its scholars. 

Aware of this serious need, Imam Ibn Taimiyyah discharged his intellectual 
responsibility in a uniquely prudent methodology. His primary works which 
outlines the nature and function of the Islamic state at once reveal his integrity of 
character scholarship and to seek to correct the prevailing misconceptions about 
the state by accentuating positively and objectively the implications of the idea of 
government through stimulating the consciousness of the community to an 
awareness of the rights and duties of its constituents. Thus, his al Siyasah al 
Shari‘ah fil Islah al Rai wal ra'iyyah is a treatise on the meaning and the role of 
the state (or political theory); his al Hisbah fi al Islam examines the extent of 
intervention by the state (or, public custodian, so to speak) in the economic affairs 
in the community; and Minhaj al Sunnah includes his interpretation of the 
conception, the qualification and the obligation of religio-political leadership 
(khilafah), and by the political circumstances of his age. 

The general designation of the state ( wilayah ) comprises the entire range of 
general public authority, and was used by Imam Ibn Taimiyyah and others to 
include all levels of government within the Muslim community, from the grand 
imamah to territorial deputyship ( khilafah ) to the lower echelons of government 
which may now be called ‘ wazaif or (clerical, non-managerial)jobs. 

What is State 

According to Imam Ibn Taimiyyah, the state is a general cooperation 
between the different members of the community, hence any form of wilayah is a 
religious duty, a pious work by means of which a man seeks nearness to Allah, 
and if he acquits himself to the best of his capacity, it would be counted as one of 
the most righteous deeds. As regards the Imam, his responsibility is the highest in 
the community; hence he must look upon the imarah as a religious function and a 
means to seek nearness to Allah, when it is clear that the purpose of authority and 
property ( al sultan wa al mal ) is to seek nearness to Allah and to spend in His 
way, then, indeed, only therein consists the good of religion and of the world 
both. 178 

For the best of cooperation the Imam has to seek the best of talent, so that 
the state-machinery may work efficiently and the purposes of the imarah may be 
fully realized. In fact, Imam Ibn Taimiyyah devotes the first twenty-five pages of 
the Siyasah to the study of this problem. The search for the best must be made 
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even for the lowest office. And in making the selection, no consideration should 
be paid to personal relationship, friendship, sectarian conformity, nationality, tribe 
or any other gain, and no right should be trampled for personal animosity and 
jealousy. If the Imam or wali did not act in this spirit, he would be unfaithful 
(kha’in) to Allah, to the Rasul-Allah^ and to the Muslims. Hence Imam Ibn 
Taimiyyah says: for every office two things are needed, technical aptitude and 
loyalty; and he defines these qualities in detail, and regrets that these are often 
lacking in the people. But despite this dearth of proper men the principle cannot be 
abandoned. He suggests that if these qualities are not found in one person, a 
number of persons may be appointed who complement one another. 

State is a religious necessity 

Imam Ibn Taimiyyah agrees with the majority of the ummah 
‘that the administration of the affairs of men is one of the 
greatest obligations of religion’ rather the fact is that religion can 
not exist without it. 179 But he does not follow the usual method 
of arguing from ijma\ According to Qamar al Din khan the 
author of the Political thought of Ibn Taimiyyah. Ibn Taimiyyah 
has two other arguments to put forward: 

1 )the nature of the religion (Din) demands that there must be an 
organized social order where it may function properly. This is 
apparently t he a rgument o f t he m u ‘tazillah. B ut w here a s t hey 
take their authority from reason, Ibn Taimiyyah take his one 
from the nature of religion itself and combines it with the 
sociological argument, later on developed in great detail by Ibn 
Taimiyyah. He says, ‘The good of mankind cannot be realized 
except in a social order’ because everyone is dependent on 
others, and society requires, indispensably, some one to direct 
,t. 180 

This argument is developed in greater detail in another place where he observes: 

The good of mankind cannot be realized in this world or in the 
Hereafter, except in society and by cooperation and mutual help. 

Cooperation and mutual help are required to cultivate the good 
and to ward off harm. And it is for this reason that it is said: man 
is social by nature. And when men are organized it is certain that 
they will be faced with things which they will do to realize their 
good and with things which they will do because they breed evil. 

And they will submit to the commander who up-holds these aims 
and to the prohibitory who prohibits these evils. So the whole of 
mankind must submit to some commander or prhoibitor. 181 
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He goes on to say that all the people of the world, whether they have a 
revealed religion or an unrevealed one, and even if they have no religion at all, 
obey their kings in matters which bring good to them in this world. The people of 
the entire world are agreed that human action is always accompanied by its moral 
consequences in this life. No one questions that the ultimate result of tyranny is 
pernicious and the final consequence of justice is commendable. It is for this 
reason that it has been reported: Allah helps the just government even if it is 
infidel, and does not help the tyrannical government even if it is Muslim. 

Imam Ibn Taimiyyah believed that when it is proved that the state is a 
necessity, the best thing is to accept the authority of Allah and His Rasul for 
Allah orders good and forbids evil, and permits the use of clean things and 
prohibits the use of unclean ones. Acceptance of all this, he holds, is obligatory on 
all mankind, and these functions cannot be realized without power and authority. 

‘Similarly, all the obligations of religion, like jihad, justice, arrangement 
for hajj and ‘id and Friday congregations, extending help to the oppressed and the 
enforcement of the penal provisions, of the Qur’an, cannot be fulfilled without 
power and authority, to establish this authority Allah has revealed the Book and 
created i ron, a nd H e sa ys: ‘ We h ave s ent o ur R usul with t he c lear signs a nd 
revealed to them the Book and the Balance so that (with their help) the people may 
establish justice; and we have sent down (created) iron, which embodies great 
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power and profit for mankind’. 

These requirements and this verse of the Qur’an, therefore, prove the 
imperative nature of the State. Hence Imam Ibn Taimiyyah depends neither on 
ijma ' nor on the theory that the State is required as a defensive measure against 
harm and injustice. He takes the direct view, that it is needed to achieve the 
positive aims enumerated above. In fact, he is so much possessed with the idea of 
the necessity of authority that he gives admiring credence to the sayings 
(w'-j* 1 l ) ‘indeed the'sovereign is the shadow of Allah on earth’ and 

that sixty years of rule under a tyrant Imam are better than a night without an 
Imam. 

(2) The other argument is based on Sunnah. When the necessity of the state 
has been established by the Book and by sociological arguments, it is no longer 
difficult to see how Rasul-Allah^has ordered his ummah to appoint their 
administrator to govern their affairs and has ordered the administrators to return 
the trusts to whom they are due and to adjudicate with justice when they sit in 
judgement on them. Rasul-Allah^has said, ‘when three of them go out on a 
journey they should appoint one of them as their leader. 184 Now i f the smallest 
party of men was ordered to appoint an amir for itself it follows fortiori that bigger 
parties must do the same. Therefore, the institution of the imarah is obligatory, 
religiously and from the view point of seeking nearness to Allah. 
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And if a ruler accepts his job as a religious duty and fulfils the obligations 
to the best of his ability, this would be esteemed a most virtuous act. 

In short, Imam Ibn Taimiyyah thinks that the establishment of the imamah 
is a doctrinal as well as a practical necessity, and conforms to the classical view of 
al As‘hri and others, but he arrives at his conclusions from afresh line of approach. 
He does not go into the details of dogmatic theology and jurisdical hair-splitting, 
but strongly feels that Rasul-Allah^had not come only to preach and give a few 
rules of conduct rather he came to create a social order on the basis of certain 
Divinely inspired, permanent and universal principles. These principles are 
enshrined in the Book of Allah. The true religion must possess ‘the guiding Book 
and the helping sword\ l85 This very idea in a highly accentuated form, appears at 
another p lace w here I mam I bn T aimiyyah sa ys: ’Allah h as made t he b enefits o f 
religion and the benefits of this world depend on the rulers, irrespective of whether 
the imamah is one of the fundamental facts of religion or not. 186 

The need for Public authority 

In his famous book Iqtida al Sirat al Mustaqim Imam Ibn Taimiyyah 
discusses in great detail that the Muslims must maintain their distinct identity as a 
religious c ommunity, and t ake e xtreme c are n ot t o m erge t hemsel ves i nto o ther 
religious groups by imitating or associating themselves with their ways, customs, 
festivals, beliefs, etc. For the ultimate aim of Islam is to encompass the whole of 
mankind and to build a common society based on a single faith and a single law. 
Therefore, if the Muslims are scattered in small groups in non-Muslim lands, they 
must endeavour to become numerically superior in these areas so as to be able to 
capture the reign of political power there; without such situation they would not be 
normally able to mould their destiny as their religion requires. In any case Imam 
Ibn Taimiyyah does not conceive the situation where the Muslims would live as a 
free people and yet not be able to control the social order of their day. Islam is not 
a mere set of rituals whose performance entitles one to the pleasure of Allah or 
offers spiritual satisfaction to the performer. It embraces the whole of life, and the 
life of the individual is but a drop in the life of the community. Imam Ibn 
Taimiyyah conceives not only of a free but also a powerful community. The 
individual Muslim therefore, must not exist as a fossil reflecting certain ideas of 
the past; he should be dynamic and incessantly working, alone as well as in 
company, to capture the whole world for Islam. 

Imam Ibn Taimiyyah asserts that public authority is in dispensable in the 
social structure of human life. It is necessary according to both the Shari ‘ah and 
reason. In the concluding chapter of al Siyasah al Shari‘ah he says, let it be 
known that (the designation of) public authority is one of the most serious 
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requirements of religion. Indeed, religion may not stand without it being there to 
uphold it, for men can not realize their goal without consolidation, and 
consolidation is not possible without authority. He offers a strikingly clear 
theological justification. 

The concept of authority is rooted in belief in the unity of Allah and in the 
unwavering purpose which is expressed in the commandment to propagate the 
good and to prevent evil. In order for this to be done, with all that it entails, i.e. 
justice in social relationships, setting political goals and legal boundaries, 
collecting the zakah and regulating the use of funds, etc. It is mandatory to assign 
such responsibilities to officials vested with sufficient power to fulfill them. 
Muhammad Rasul-Allah had charted the pattern of even the minimal 
organization by instructing that one among three who may be traveling be 
designated in charge. The opinion of the salaf is also involved as Imam Ibn 
Taimiyyah cites the principles of Imam Ahmad Ibn Hanbal, as reported by al 
Muruzi, ‘ ruler is indispensable for Muslims, shall the rights of men be forsworn? 
He argues that, ‘men cannot realize their good either in the present or in the life to 
come except through organization (or consolidation) and mutual support, both are 
necessary for deriving benefits and driving away harm. For this reason, man is 
said to be instinctively social. When they are socialized they must have a 
commander {amir) for their common ends ( maqasid ). finally the Quranic 
injunction from which it may be inferred that the state is of a Divine order: 

The nature and objectives of authority, and the purpose of the state are 
outlined on the premise that authority {wilayah) is a charge or a responsibility for 
care in pastoral sense. This definition is derived from the Rasul- 
Allah’s^Hadith/All of you are (like) shepherds, and every shepherd is 
responsible i.e. accountable for his flock’. 


0<s4*j o* £j3 

* 

Every one among you is shepherd and every shepherd will be accountable 
for his folk. 188 


The Public official ( xvali ), Imam Ibn Taimiyyah elaborates, is a shepherd of 
men in the manner that a man may be a herder of sheep. 

Then, authority is a ‘trust’ ( amanah ) Tor rulers are trustees of the souls of 
believers after a fashion of partnership. He specifies this general meaning further 
in the context of the extent of the authority of treasury officials, for example, he 
says, treasurers have not the power to apportion the funds as an owner may divide 
his property; rather they are custodians and representatives, and stewards, and not 

189 

owners. 
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And thirdly, a ‘contract’ is applied to the state as well as to its officials, 
thus authority is a contracted labour, for the undertaking of handling certain public 
affairs, the two parties being the hired public official and the constituency. Imam 
Ibn Taimiyyah substantiates this definition by citing an incident where a certain 
Abu Muslim al Khulani said to Mu‘wiyah after appropriately greeting him,' you 
are a hired hand, employed by the Rabb of these sheep. If you paint the scabby 
among them with tar a nd treated their sick, a nd secured their first too their last 
within the fold, your master will pay you in full, but if you do not, he will punish 
you’. 

The purpose of the state, according to Imam Ibn Taimiyyah is couched in 
terms of its subordination to the sovereignty of Allah. Its chief objective is , 
therefore, ‘to ensure that ultimate judgement belongs to Allah, and that the word 
of Allah has final authority. The state is therefore, part of the Divine scheme of 
justice, and is ordained for affecting it on earth. Allah said, and Imam Ibn 
Taimiyyah quotes: (al Hadid 57:25) Allah’s just will is thus fully disclosed 
through the Rasul-Allah ^ who brought the Book and the scales of justice, that it 
may be established. The mighty instrument of punishment has also been given, so 
men may be warned and conform to His word. Therefore, he who turns away from 
the Book, says Imam Ibn Taimiyyah, shall be straightened out by vigorous force. 
The goal of the state with all its subdivisions, therefore is ‘the prescription of good 
and the prohibition of evil’ whether in the affairs of the greater authority of the 
war department that of the deputy-Sultan, or in the lesser authority of the 
department of police, the department of administration, the department of finance. 

Political teachings in Ahadith 

Constitution of Madinah 
* 

Muhammad Rasul-Allah ^organized the relationships between the various 
inhabitants of Madinah, and recorded this in a document some of which is reported 
in the Ahadith books and some of which is reported in historical sources. The aim 
of this document was to explain the commitments of each group within Madinah, 
and to define their rights and duties. In the old sources this document is called al 
kitab (the book) and al sahifah (sheet of paper or booklet or document). Modem 
research calls it al dastur (the constitution) or al wathiqah (the document) the 
Qur’an did not mention any thing about this historical document thus the sources 
for this document are Ahadith and sirah books only. Some texts of the document 
have b een r eported b y I mam Bukhari a nd I mam M uslim t hese t exts a re a mong 
authentic Hadith. Some of these texts were reported in the musnad of Imam 
Ahmad, and in the sunan of Abu Dawud, Ibn Majah and al Tirmidhi. These texts 


353 



came through a different source, independent of the chain of transmitters through 
which the complete document came. As we mentioned above the most important 
books of sirah and historical sources were: a) al Baladhuri, Ansab, 1/286, 301.b) 
al Tabari, Tarikh al Rusul, 2/419. c) al Maqdisi, Kitab al Bad’wa al 
Tarikh,4/\19.d) Ibn Hazm, Jawami‘ and Sirah, 95.e) al Maqrizi, Imta' al Asma 
l/49.d) Ibn Kathir, al Bidayah, 4/103-104. 

The text of the Document 

^ u ^- I ^ * a f i <JJ| . 

Clause 

1. This is a document from Muhammad, Rasul-Allah ^(governing the 
relations) between the believers and Muslims of Quraish and Yathrib, 
and those who followed them and joined them and struggled with them. 

2. They are one community to the exclusion of all men. 

3. The Quraish muhajirun, according to their present custom, shall pay the 
blood money within their number and shall redeem their prisoners with 
the kindness-and justice common among believers. 

4. The Banu ‘Awf, according to their present custom, shall pay the blood 
money they paid hitherto, and every section shall redeem its prisoners 
with the kindness and justice common among believers. 

5. Banu al Harith (Ibn al Khazraj) according to their present custom shall 
pay the blood money they paid hitherto and every section shall redeem 
its prisoners with kindness and justice. 

6. Bani Sa’idah, according to their present custom, shall pay the blood 
money they paid hitherto, and every section shall redeem its prisoners 
with the kindness and justice common among believers. 

7. Banu Jushan, according to their present custom, shall pay the blood 
money they paid hitherto, and every section shall redeem its prisoners 
with the kindness and justice common among believers. 

8. Banu al Najjar, according to their present custom, shall pay the blood 
money they paid hitherto, and every section shall redeem its prisoners 
with the kindness and justice common among believers. 

9. Banu ‘Amir Ibn ‘Awf, according to their present custom, shall pay the 
blood money they paid hitherto, and every section shall redeem its 
prisoners with the kindness and justice common among believers. 

10. Banu a 1 N abit, a ccording tot heir p resent c ustom, s hall p ay the b lood 
money they paid hitherto, and every section shall redeem its prisoners 
with the kindness and justice common among believers. 
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11. Banu al Aws, according to their present custom, shall pay the blood 
money they paid hitherto, and every section shall redeem its prisoners 
with the kindness and justice common among believers. 

12. a) Believers shall not leave anyone destitute among them by not paying 
redemption money or blood money in kindness. 

b) A believer shall not take as an ally against him the freeman of 
another Muslim. 

13. The Allah fearing believers shall be against the rebellious or anyone 
who seek to spread injustice, or sin, or enmity, or corruption between 
believers, the hand of every man shall be against him even if he be a son 
of one of them. 

14. A believer shall not slay a believer for the sake of an unbeliever, nor 
shall he aid an unbeliever against a believer. 

15. Allah’s protection is all-embracing; the least of them may give 
protection to a stranger on their behalf. Believers are friends and 
protectors one to the other, to the exclusion of outsiders. 

16. To the Jews who follow us deserve help and equality. He shall not be 
wronged nor shall his enemies be aided. 

17. The peace of the believers is indivisible. No peace shall be made when 
believers are fighting is the way of Allah. Conditions must be fair and 
equitable to all. 

18. In every foray a rider must take another behind him. 

19. The believers must avenge the blood of one another shed in the way of 
Allah. 

20. a) The Allah-fearing believers enjoy the best and most upright guidance, 
b) No polytheist shall take the property or person of Quraish under his 
protection nor shall he intervene against a believer. 

21. Whosoever is convicted of killing a believer without good reason shall 
be subject to retaliation unless the next of kin is satisfied (with blood 
money), and the believers shall be against him as one man and they are 
bound to take action against him. 

22. It shall not be lawful to a believer who holds by what is in this 
document and believers in Allah and the last days, to help an evil-doer 
or to shelter him. The curse of Allah and His anger on the day of 
resurrection will be upon him if he does, and neither repentance nor 
ransom will be received from him. 

23. Whenever you differ about a matter, it must be referred to Allah and to 
Muhammad Rasul-Allah ^. 

24. The Jews shall contribute to the cost of war so long as they are fighting 
alongside the believers. 
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25. The Jews of the Bnu ‘Awf are one community with the believers (the 
Jews have their religion and the Muslims have theirs), their freedmen 
and their persons except those who behave unjustly and sinfully, for 
they hurt by themselves and their families. 

26. The Jews of Banu al Najjar are like the Jews of Banu ‘Awf. 

27. The Jews of Banu Harith are like the Jews of Banu ‘Awf. 

28. The Jews of Banu Sa‘idah are like the Jews of Banu ‘Awf 

29. The Jews of Banu Jushan are like the Jews of Banu ‘Awf. 

30. The Jews of Banu al Aws are like the Jews of Banu ‘Awf. 

31. The Jews of Banu al Tha’labah are like the Jews of Banu ‘Awf, except 
for whoever behaves unjustly and sinfully, for they hurt but themselves 
and their families. 

32. Jafinah, a clan of the Tha’labah is as themselves. 

33. The Jews of Banu al Shutaqbah are like the Jews of Banu ‘Awf 
righteousness is a protection against sinfulness. 

34. The freedmen of ThaTabha are as themselves. 

35. The close friends of the Jews are as themselves. 

36. a) None of them shall go out to war save with the permission of 
Muhammad Rasul Allah^. 

b) But he shall not be prevented from taking revenge for a wound, he 
who slays a man without warning slays himself and his household, 
unless it is one who has wronged him for Allah will accept him. 

37. a) The Jews must bear their expenses and the Muslims their expenses. 
Each must help the other against anyone who attacks the people of this 
document. They must seek mutual advice and consultation, and 
righteousness is a protection against sinfulness. 

b) A man is not liable for his ally’s misdeeds. The wronged must be 
helped. * 

38. The Jews must pay with the believers so long as war lasts. 

39. Yathrab shall be a sanctuary for the people of this document. 

40. A stranger under protection shall be as his host doing no harm and 
committing no crime. 

41. A woman shall only be given protection with the consent of her family. 

42. If any dispute or controversy likely to cause trouble should arise, it must 
be referred to Allah and to Muhammad Rasul Allah^, Allah accepts 
what is nearest to piety and goodness in this document. 

43. Quraish and their helpers shall not be given protection. 

44. The contracting parties are bound to help one another against any attack 
on Yathrab. 
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45. a)If they are called to make peace and maintain it, they must do so; and 
if they make a similar demand on the believers, it must be carried out 
except in the case of one engaged in combat for the sake of the religion, 
b) Everyone shall have his portion from the faction to which he belongs. 

46. The Jews of al Aws, their freedman and thus themselves have the same 
standing with the people of this document and the same loyalty from the 
people of this document. Righteousness is the protection against 
sinfulness. Each person bears responsibility for his actions. Allah 
approves of this document. 

47. This deed will not protect the unjust and the sinner. The man who goes 
forth to fight is safe and the man who stays at home in the city is safe, 
unless either has been unjust and sinned. Allah is the protector of the 
righteous and Allah is all Knowing, and Muhammad^ is Rasul of 
Allah. 190 


Application of Ahadith to political aspect of Islam 

Imam Ibn Taimiyyah said: It should be known that the exercise of authority 
for the benefit of the people is one of the greatest religious duties. Neither religion 
nor world orders may be established without it. Mankind cannot insure the 
realization of their common interest except by meeting together, because every on 
of them is in need of every other one. When they meet together, it is inevitable for 
them to have a head (a chief), Rasul-Allah ^fchas said: 


0 ji.i, asyii hf Jli AJl JyLj 'J\ 


Abu Sa’id Khudri reported that, Rasul-Allah When three men go for a 
journey they should appoint one of them as chief. 191 


Rasul-Allah^, said: has thereby enjoined that even in a small transient 
meeting on a journey there should be one chief, implying thereby that in all other 
kinds of meeting and because, furthermore, Allah has ordered that men should 
enjoin good and prohibit evil. This can only be accomplished by force and 
authority. Also all that Allah has enjoined, 1 ike undertaking jihad administering 
justice, performing hajj or Friday salah or ‘id salah as well as relieving the 
oppressed and execution of penalties, can only be accomplished by force and 
authority. It is in reference to this that, it is related: 
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Ibn ‘Umar reported that Rasul-Allahsaid: 

*43* U‘«3 J_r J* 1 j£- 

The ruler is Allah’s shadow on earth.* 192 


It is also said that: ‘Sixty years of a despotic ruler are better than one single 
night [passed] without a ruler’. Experience has proved this: 

£5 J’i ;J|\A <J_'1 jC. ^-C. __lT,x. jX. 
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Ghalib Ibn Qatan reported from his father he from his grand father who 
said that Rasul-Allah^said: The chief of a people is necessary, for the people 
must have chiefs but the chiefs will be in Hell.* 193 


Quranic verses about Rulers 
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Allah doth command you to render back your Trusts to those to whom they 
are due; and when ye judge between man and man, that ye judge with justice: 
verily how excellent is the teaching which He giveth you! for Allah is He Who 
heareth and seeth all things. O ye who believe! Obey Allah, and obey al Rasul , 
and those charged with authority among you. If ye differ in anything among 
yourselves, refer it to Allah and His Rasul, if ye do believe in Allah and the Last 
Day: that is best, and most suitable for final determination, (al Nisa 4:59-58) 


*Imam Ibn Taimiyyah did not narrate this as Hadith in his MF. 

* Hadith means here those chiefs who oppress the weak and did not care to follow 
the tenets of Islam. 
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‘Atta said first verse is about rulers, they are bound to handover trusts to 
their owners and whenever there is a dispute among the people they should settle 
their disputes justly and fairly. Second verse is about military forces and subjects 
of the state. Subjects are duty bound to obey their rulers, accept their orders are 
against Allah and His Rasul ^. 


0 cijjjLUl icLLJI Jjl V Jti. JLS. lAA cA 


‘Aliyy reported that the Rasul-Allahsaid: There is no obedience in 
transgression. Verily obedience is in good deeds. 194 
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Abu Huriarah reported that Rasul-Allah^ said: whoso obeys me, obeys 
Allah; and whoso disobeys me, disobeys Allah; and whoso obeys a ruler, obeys 
me,whoso disobeys ruler disobeys me. 195 


Imam Ibn Taimiyyah said 


Whenever dispute or conflict caught you, you should settle your dispute 
according to the Qur’an and the Hadith, if the rulers did not settle disputes 
according to Shari ‘ah even then you should obey your rulers in the matter which 
are not contradictory to the Qur’an and the Hadith because to obey them is 
obedience to Allah and His Rasul^and being their subjects it is our religious 
duty to obey them. 
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Ibn ‘Umar reported that the Rasul-Allahsaid: There is a hearing and 
obeying on a Muslim in what is pleasing and displeasing to him so long as he is 
not ordered with a sinful act, when he is ordered with a sinful act, there is no 
hearing and obeying. 196 
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It is obligatory for us to support and cooperate with rulers in the matters of 
righteousness () and piety but we should never obey and support them 

in the matter of sin (^ 1 ) and transgression two above mentioned verses (al 

Nisa 4:58:59) in which rulers where ordered to handover people what are their due 
trusts and subjects were made bound to obey their rulers, are beautiful 
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combination of just politics and pious ruler ship. 

According to Imam Ibn Taimiyyah primary objective of government () 
is to reform creation of Allah, so that they can follow tenets of Islam willingly. If 
they did not follow teachings of religion and destroy their religion definitely they 
shall be losers and their wealth and other worldly properties will not benefit them, 
there are two types of worldly affairs without which people cannot keep up their 
religion, (1) To distribute money and other necessities of life among the needful 2) 
To punish all transgressions. One who did not commit transgression and remains 
temperate not only reforms his world saves his religion too. To keep this principle 
alive ‘Umar used to send written orders to the subjects of various provinces. I have 
sent my governors to you so that they can teach you the Book of the Allah and the 
Sunnah of your Rasul and to distribute among y ou revenue and booty. If the 
relation between the ruler and ruled is not good whole system of the government 
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become debauched. 

Imam Ibn Taimiyyah said rulers should consult scholars and elites regularly 
because consultation is primary component of governorship. Allah said to His 
Rasul ^consult your Companions (al ‘Imran 3:159) in another verse Allah praises 
believers or their consultative behavior, (al Shura 42:38) 


If there is no consensus among the elites in any matter then every person 
should present his opinion and reveal logic of his opinion before the consultative 
body after knowing logic of every opinion head of the consultative body should 
accept the opinion which resembles*more to the Qur’an and the Hadith. Allah said: 
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It is part of the Mercy of Allah that thou dost deal gently with them. Wert 
thou severe or harsh-hearted, they would have broken away from about thee: so 
pass over [their faults], and ask for [Allah's] forgiveness for them; and consult 
them in affairs [of moment]. Then, when thou hast taken a decision, put thy trust 
in Allah. For Allah loves those who put their trust [in Him], (al ‘Imran 3:159). 
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Those who answer the call of their Rabb, and establish regular salah\ who 
[conduct] their affairs by mutual consultation; who spend out of what We bestow 
on them for Sustenance; (al Shura 42:38) 

The (ulul amar) elites are of two classes: The princes (of political authority) 
and the learned men. These are those who if they aimed at reform, every one 
would be reformed. It is the duty of each one of the members of these two classes 
to seek, in all that he says and does, obedience to Allah and Rasul-Allah^fcand 
conformity with the Book of Allah (enjoins). And when it is possible in the critical 
times to know what the Book and the Sunnah indicate, then that should be 
followed. If that is not possible because of lack of time, of incapacity to judge or 
because of indecisive arguments on both sides— he may follow (in every 
particular case) in the steps of those whose knowledge and piety he respects. This 
is the weightiest of opinions. It is said too, that (the ruler) ought not to intimate the 
proceedings of jurists in every single case. (Others maintain that he ought to). All 
three opinions are held by jurists of the school of Ahmad and other schools as 
well. 199 


Ibn Taimiyyah’s views about Governorship 

It has been proved that governorship is a trust for which governor is 
accountable before Allah: * 
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Abi Dhar narrated I said to the Rasul-Allah will not you appoint me to 
Public office? He stroked my shoulder with his hand and said; Abi Dhar thou are 
weak and authority is a trust, and on the day of judgement it is cause of 
humiliation and repentance except for one who fulfills its obligations and 
[properly] discharges the duties entrusted on him. 200 
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Abu Huriarah reported iRasul-Allah^said: when the trust is lost, then 
wait for the last hour [Dooms day]. The [Bedouin] said: How would one lost it? 

Rasul-Allah^said: when the power or authority comes in to the hands of 

201 

unqualified persons, then wait for the last hour. 

Appointment of pious persons 

It is obligatory for governors to appoint only such person in his office who 
are honest: pious and skillful. 
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Nabiyy said^UIf one who is in charge of public affairs, appoints any 
person in any public office even knowing it that pious person than him [who has 
been appointed] is available breaches the trust of Allah and His Rasul ^. 203 
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In another narration he said: 

One who appoints anybody as head of the group while knowing it that, 
there is a better person in this group than him (who has been appointed as head of 
the group) breaches the trust of Allah, His Rasul ^ and believers. 203 

Appointment of less prominent than prominent 

Imam Ibn Taimiyyah said: Rasul-Allah^ prohibited Abi Dhar from taking 
any responsibility because he was weak (to run public office) although he was a 
pious and trustworthy. During the battle of Dhat al Slasal Rasul- 
Allah^ appointed ‘Amr Ibn ‘As as head of the group even there were more 
prominent p ersons i n t he g roup t han ‘ Amr I bn ‘ As, o n a nother o ccasion R asul- 
Allah^ appointed young Usamah as the head although there were prominent and 
older persons in the group than him it was done, so that Usama can take revenge 
of his father from enemy. On various occasions Rasul-Allah^ appointed less 
prominent persons as head of the groups. 204 
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One who seeks post will not be appointed for that 


Imam I bn T aimiyyah said w hosoever w ants t o b e a ppointed o n a ny post 
shall not be appointed. 
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Abu Musa narrated: Two men from my tribe and I entered upon the Rasul- 
Allah one of the two men said to Rasul-Allah^ :0! Allah’s Rasul ! Appoint me 
as a governor, and so did the second. Rasul-Allah^fcsaid: we do not assign the 
authority of ruling to those who ask for it, not to those who are keen to have it. 205 
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‘Abd Ibn Rahman Samrah narrated: Rasul-Allahsaid: 0!‘Abd al 
Rahman! Do not seek to be a ruler, for if you are given authority on your demand 
then you will be held responsible for it, but if you are given it without asking [for 
it], then you will be helped [by Allah] in it. If you ever take an oath to do 
something and later on you find that something else is better, then you should 
expiate your oath and do what is better. 206 
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Abu Huriarah narrated: Rasul-Allah ^ said :Neither do I give you 
[anything] nor withhold [anything] from you, but I am just a distributor and I give 
as I am ordered. 207 


By narrating this Hadith Imam Ibn Taimiyyah derives very important 
principle from this Hadith that is, rulers should not consider public treasury as 
their personal property, and they should consider themselves trustees and should 
spent public money lawfully. 
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Muslims will remain united under one man 
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‘ Urfajah narrated :I heard Rasul-Allah^ say: Whoso comes to you, while 
your affair has been united under one man, intending to divide your staff or 
dissolve your unity, kill him 
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Abu Sa‘id reported that the Rasul-Allahsaid: when oath of allegiance 
has been taken for two khulfah ’, kill the second of the two. 209 
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‘Umar Ibn al Khatab reported that the Rasul-Allah^ said: The best of the 
servants of Allah in rank in the sight of Allah on the Resurrection Day will be a 
ruler just and kind: and the worst of men in rank in the sight of Allah on the 
Resurrection Day will be a ruler, tyrannical and hard-hearted. 
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Yunus Ibn Ishaq reported from his father that, Rasul-Allah ^ said: As you 
are so you will have rulers over you. 211 

4 JJI J y*'j '(jA jLT3 i>i isli l lil£- iji jUj^r £4 <^Ljj5«4 viw 

djl J y*'j cJL*^ [s\ JLii jL*j <111 Juilc jd-i 

0 ukAJi f Ujji 

‘Ayidh Ibn ‘Amr reported: I heard the Rasul-Allah^say: The worst thing 
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in administration is rebellion. 
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Abu Bakrah reported :when it reached to Rasul-Allah^that the Persians 
had enthroned a daughter of the Kisra as queen over them, he said: Never shall a 
people prosper who appoints a woman as their ruler. 213 
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CHAPTER 4 D 


SIGNIFICANCE AND APPLICATION OF THE SUNNAH IN LEGAL 

ASPECT OF ISLAM 


The proper conception of law requires complete perception of the totality of 
human life, on the earth for all times to come, and the type of human life 
Hereafter. The life in both the worlds is inter connected. The Hereafter is only the 
other phase of the life being led in this world. It is possible of Allah Almighty 
alone to know with precision what rules of conduct are most expedient for the 
majority of humanity in this world. Only he can tell whether the two phases of 
human life have been casually interrelated or not. If so, what rules of conduct in 
this world cause good or bad effects in the H ereafter. He therefore, blessed the 
human beings with the Divine guidance through revelation and gives them the 
body o f rules of conduct, m ost suitable for all in this world. The conformity to 
those rules causes good effect (the Heaven) in the Hereafter, while the non¬ 
conformity leads to bad results (the Hell). 

The Islamic law, therefore, is defined as the body of rules of conduct 
revealed by Allah to His Rasul^ whereby the people are directed to lead their life 
in this world. 

The Salient features of the Islamic law 

There are fundamentally twe primary sources, the Qur’an and the Hadith 
from which whole system of jurisprudence has been derived. Besides these two 
primary sources ijtihad and qiyas are two secondary sources, on the basis of these 
four sources Islamic law as compiled by Muslim Jurists like Imam Abu Hanifah, 
Imam Malik, Imam ShafTi Imam Ahmad emerges etc. 

Islam is a religion that takes care of the individual as a whole. It makes use 
of both moral and legal sanctions, because it realizes that both morality and law 
are necessary for the smooth working of political and social life. Law without 
morality can not make righteous, and morality without law cannot prevent evil- 
doing. 

The sphere of law in Islam is very wide. There is no field of life which is 
not ruled by law. There can be no life without law and there has to be some 
authority to enforce law. Islam is a religion which demands respect for law 
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because it stands for orderly, disciplined and regular habits of life and dislikes 
indiscipline, lawlessness, and care-free methods of work. The Islamic law is 
supreme a nd b inding e ven o ver p olitical a uthority. T he r uler o r 1 eader d oes n ot 
create the law. The Divine law is the real sovereign and the highest authority is an 
Islamic state. Even the ruler is subject to this law. 

Islam has a definite and clear-cut system of law. As far as the Islamic 
conception of 1 aw i s c oncemed, the e ntire Shari ‘ah s tands a s synonymous w ith 
law. Because the entire code of life has been decreed by Allah. Anyhow, we can 
apply (narrowly) the term ‘Islamic law’ to those portions only which demand the 
sanction of state power for their enforcement. The main object of the Shari ‘ah is 
to construct human life on the basis of marufat (virtues) and to cleanse it of the 
munkarat (vices). It lays down the entire scheme of life in such a manner that 
virtues may flourish and vices may not venom human life. The Shari‘ah is a 
complete scheme of life and an all-embracing social order, nothing superfluous, 
nothing lacking. 

As we mentioned above the primary and main sources of Islamic law are 
two i.e. the Qur’an and the Sunnah. They are called () (absolutely sure 
proofs) while other two sources ijma' and qiyas which are secondary are called 

() arguments obtained by exertion. Thus the original source from 
which all principles, law and ordinances of Islam are drawn is the Book called al 
Qur’an, the Sunnah or Hadith is the second among the main sources from which 
the laws of Islam are drawn. Sunnah, in conjunction with the Qur’an, formulates 
and c ompletes the s upreme 1 aw o f the real s overeign. H owever, I slam d oes n ot 
totally exclude human legislation. But this, according to Islam, is and should be 
subject to the supremacy of Divine law and within the limits prescribed by it. 
This type of legislation and the first means of affecting movement and evolution in 
Islamic law is ijtihad. 

The word ijtihad literally ifieans to put in the maximum of effort in 
performing a job, but technically it signifies ‘maximum effort’ to ascertain, in a 
given problem or issue, the injunction of Islam and its real intent. The basic idea 
of ijtihad i s that man should try to bring under the g ovemance o f t he Shari‘ah 
even those matter regarding which the Qur’an and Sunnah have not laid down any 
clear-cut injunctions. Thus as regards ijtihad or original legislation, it requires the 
jurist to have not only a deep knowledge of Islamic law but also a developed sense 
of interpreting matters in the true Islamic spirit. 

The purpose of ijtihad is not to replace ‘Divine law’ by man-made law. Its 
real object is to properly understand that supreme law and to impart dynamism to 
the legal system of Islam by keeping it in conformity with the fundamentals of the 
Shari ‘ah and abreast of the changing conditions of the world. That is why we can 
say that Islamic law has been so constituted as to combine successfully two 
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contradictory characteristics. From one angle, Islamic law is rigid and immovable 
and no changes in the social environment of man can alter it ( al Qur’an al 
Hadith). From another angle, Islamic law is sufficiently flexible and broad to 
remain capable in all circumstances of fashioning human life according to its 
eternal norms. 


Legislative aspect of the Sunnah 

The whole superstructure of Sunnah is based on the verses of the Qur’an 
revealed gradually during a period of 23 years. Thus both the Qur’an and the 
Sunnah constitute one complete whole. Both are fundamentally interdependent. 
This is like one organic body constituted by different parts. Together they make a 
living organism but divided they mean death. In the words of the Qur’an the 
relationship of the Qur’an and the Sunnah is that of a book and a light. 



O People of the Book! There hath come to you Our Rasul, revealing to you 
much that ye used to hide in the Book, and passing over much [that is now 
unnecessary] .There hath come to you from Allah a [new] light and a perspicuous 
Book. (alMa’idah 5:15) 

The book cannot be read in the darkness. Similarly, light cannot be 
beneficial unless it is utilized for some purpose. The light of the Sunnah is useful 
and essential for reading the Book of Allah the Qur’an. 

When we say that there are two basic sources of Islamic law, it is for the 
sake of description and explanation. As a matter of fact there is only one source, 
that is, revelation as applied and exercised in the society set up by the Rasul- 
Allah^and his Companions. Islam is the organic whole with the Qur’an and the 
Sunnah as its constituents. Islam is the tree with the Qur’an and the Sunnah as its 
roots and the Islamic law as its fruit. The jurists by saying that the Qur’an and the 
Sunnah are the basic sources, only tends to describe the details of the Islamic legal 
system. For the purpose of laying down the law, both are interdependent and work 
together. The Qur’an says: 



Say: Obey Allah and His al Rasul: but if they turn back, Allah loveth not 
those who reject Faith, (al ‘Imran 3:32) 
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But those who disobey Allah and His Rasul and transgress His limits will 
be admitted to a Fire, to abide therein: and they shall have a humiliating 
punishment.(al Nisa 4:14) 


Ahmad Ibn Hanbal said 


Allah guided Rasul-Allah*®* and sent him with the religion so 
that he may make it dominant over all other religions. That book 
was r evealed t o h im w hich i s g uidance for t hose w ho w ant t o 
practice it. Allah has given the right to His Rasul to tell the 
people the m anifest a nd the 1 atent meanings o f t he Q ur’an, its 
general and its specific, its repealing and repealed injunctions 


The following instances will illustrate how these two sources of Islam 
interplay and function for the purpose of legislation. It will be seen that this 
function observes strict harmony and follows systematic rules. Theses rules were 
discovered by the jurists and are generally c ailed the rules of interpretation and 
secondary sources of Islamic law. The discovery/deduction of these rules made it 
convenient and expedient to derive and codify the laws from the system of Islam. 


i) The meaning of the Qur’an is general, the Sunnah makes it specific and 
particular, the Qur’an says: 
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In what your wives leave, your share is a half, if they leave no child; but if 
they leave a child, ye get a fourth; after payment of legacies and debts. In what ye 
leave, their share is a fourth, if ye leave no child; but if ye leave a child, they get 
an eighth; after payment of legacies and debts. If the man or woman whose 
inheritance is in question, has left neither ascendants nor descendants, but has left 
a brother or a sister, each one of the two gets a sixth; but if more than two, they 
share in a third; after payment of legacies and debts; so that no loss is caused [to 
anyone]. Thus is it ordained by Allah; and Allah is All-Knowing, Most 
Forbearing, (al Nisa 4:12) 






Those are limits set by Allah; those who obey Allah and His Rasul V will 
be admitted to Gardens with rivers flowing beneath, to abide therein [forever] and 
that will be the Supreme achievement, (al Nisa 4:13) 

Thus Allah made it plain that father and wives are among those He named 
in various circumstance, the terms are general; but the Sunnah of the Rasul- 
AllahVindicated that it is intended to mean only some fathers and wives, 
excluding others, provided the that religion of father, children and wives is the 
same (Islam), and that each heir is neither a killer nor a slave. 

Rasul-Allah V specified that the bequests must not exceed one-third of the 
deceased’s estate, and the heirs receive the two-thirds; and he also made it clear 
that debts take precedence over bequests and Inheritance and that neither the 
bequests nor the inheritance should be distributed until the creditors are first paid. 
These instances illustrated the principle of general and specific. 
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(ii) The Sunnah may add and supplement the legal provisions of the 
Qur’an. A marriage is unlawful if a man marries his wife’s sister because the 
Qur’an prohibited the taking of two sisters as wives, or if a man takes fifth 
woman, because the Qur’an permitted four at a time and the Rasul-Allah^ made 
it clear that Allah prohibited the taking of any additional one. Marrying one’s 
wife’s aunt, paternal or maternal, is prohibited by the Rasul-Allah ^ .Marrying a 
woman during her ‘idah has been also prohibited by the Rasul-Allah ^. 

(iii) The Quranic injunction is sometimes implicit and the Sunnah makes it 
explicit by providing essential ingredients and its details. 

All women are prohibited to men except in one of the two ways nikah and 
by virtue of possession. These are the two ways made lawful by the Qur’an. But 
the Qur’an is silent about how to solemnize a valid marriage. Rasul-Allah^fclaid 
down in the Sunnah the modes in which the nikah (marriage) makes a previously 
forbidden woman lawful, such as the need for a guardian, the testimony of 
witnesses, the consent of the spouses and the dower. 

(iv) The absolute declarations of the Qur’an are qualified by the Sunnah. 

The Qur’an says that the hands of male thief as well as the female thief are 

to be amputed. Rasul-Allah ^ qualified this injunction with the condition like the 
convict should not be lunatic, should not be child, the punishment should not be 
inflicted in the cases of trifles, the punishment should be suspended during war 
and the stealing of food is not punishable:. 

(v) The Sunnah makes certain exceptions to the general rules made by the 
Qur’an. 

The Qur’an made a general declaration that one may bequeath his property 
by will in the manner he likes. The Sunnah has created the exception in the rule 
that one cannot make a will in favour of one’s legal heirs. 

(vi) The gradation in the provisions of obligations and prohibitions (five 

values) is possible for a jurist only if he has in mind the complete whole of Qur’an 
and the Sunnah, the context of every injunction and the situation in which the 
orders were made. Every order of the Qur’an is not obligatory ( ^V) for instance, 
Allah has said, and marry from amongst the women, two or three or four but 
polygamy is not obligatory. Similarly every act and order of the of Rasul- 
Allah^is not obligatory. There is a gradation. The jurists have classified the 
prescription of Shari ‘ah obligations as obligatory (), desirable ( —*) and 

permissible (C* - ) and graded the prohibition as prohibited (<•';*•) and undesirable 

)• 

An insight in the Sunnah makes a person capable to discover this hierarchy. 
Rasul-Allahlived a life. His personal practice or his reaction to the practice of 
his Companions gives an injunction its proper place in the hierarchy. The manner 
of the Rasul-Allah’s^behaviour and the way of his expression is the only 
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standard to place a certain provision on the scale of gradation. We cannot 
ourselves classify that these acts are in his personal capacity and others are in his 
capacity as a Rasul-Allah^ .Only he has got the authority to explain that such and 
such act is obligatory such and such is simply an etiquette and other is his personal 
liking. There are no two capacities of his personality. He has only one capacity for 
us, and that is that of the Rasul-Allah ^, Rasul-Allah ^ his Companions used to 
presume his every act and direction to be binding unless he himself told that the 
same was not binding and was only a suggestion. The famous Hadith of 
pollination ( witnesses that when Rasul-Allah ^objected to their act of 

pollination, they stopped it and refrained from doing so till he himself told them 
that it was not a binding direction and that they might continue doing so. Similarly 
at the occasion of the battle of Badr, Hibab Ibn Manzar had a suggestion in mind 
about the fixation of the tent. But before giving his suggestion he enquired from 
Rasul-Allah ^ whether his decision about the fixation of the tent was under 
revelation. The general presumption was that his every act is taken to be in the 
capacity of Rasul-Allah^ unless he himself specified a certain act to be his 
personal liking, a matter of simple etiquette ora peculiarity with him. The acts 
done by him are all in the capacity of Rasul-Allah^ and are graded according to 
the degree of emphasis put by him. 

The sum and substance of the whole discussion of the primary sources is 
that the reservoir of Islamic law is the ‘social system’ established by the Qur’an 
and the Sunnah. The situations arose in the life and society of Rasul-Allah^Pand 
his Companions. Rasul-Allah ^provided the solutions in the light of Revelation, 
both direct and indirect i.e., the Qur’an and the Sunnah. These concrete precedents 
which were provided during the twenty-three lunar years in every walk of life, 
became numerous enough to give a complete ‘social system’ is the objective form 
of behaviour. This social system is the source of Islamic law, we mean that there 
are two primary sources of Islamic law. When we say that there are two primary 
sources of Islamic law, we mean that the social system from which we got the 
Islamic law is primarily constituted by the Qur’an and the Sunnah and for the sake 
of description we discuss the second source (Sunnah). The wisdom in giving the 
law in the form of comprehensive and self-sufficient social system is two-fold. 
Firstly, to make it objective and perceivable so that the society might be formed 
and charged successfully. Secondly, unless the law is given through a social 
system, it could not be universal and eternal. This aspect that how the Islamic law 
becomes practicable for all the times and places is discussed below. 

The Sunnah that is the sayings, acts and tacit enactments of Rasul- 
Allah^may be divided into two types: non legal and legal Sunnah. 
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Non legal Sunnah ) mainly consists of the 

natural activities of Rasul-Allah) SU ch as the 
manner he ate, walked, slept, clothed and such other activities as 
do not seek to constitute a part of the Shari‘ah. Activities of this 
nature are not of primary importance to the Nabawi mission and 
therefore do not constitute legal norms. According to the 
majority of ‘ ulama Rasul-Allah ’s®? preferences in these areas, 
such as his favourite meals, colours, or the fact that he slept on 
his right side in the first place, etc. only indicate the 
permissibility (*^ 4 ') of the acts in question only. The reason 
given is that such acts could be either wajib, mandub or merely 

mubah. The first two can only be established by means of 

positive evidence: wajib and mandub are normally held to be 
absent unless they are proved to exist. Since there is no such 
evidence to establish that the natural activities of Rasul-Allah 
*3-fall into either of these two categories, there remains the 
category of mubah and they fall in this category for which no 
positive evidence is necessary. 215 

On a similar note, Sunnah which partakes in specialized or technical 
knowledge, such as medicine, commerce and agriculture is once again held to be 
peripheral to the main function of Rasul-Allah’s Emission and is therefore not a 
part of the Shari‘ah. As for acts and sayings of the Rasul-Allah^ that related to 

particular circumstances such as the strategy of war, including such devices that 

misled the enemy forces, timing of attack, besiege or withdrawal, these too are 
considered to be situational and not a part of the Shari ‘ah. 

These are certain matters which are peculiar to the person of the 
Rasul-Allah^- and his example concerning them does not 
constitute general law. t 

For instance polygamy above the limit of four, marriage without 
a dower, prohibition of remarriage for the widows of Rasul- 
Allah^- , sawm al wisal and the fact that Rasul-Allah 
^admitted the testimony of khuzaimah Ibn Thabit as legal 
proof. The rules of Shari ‘ah concerning these matters are stated 
in the Qur’an, which remain to be the legal norm for the 
generality of Muslims. According to the majority opinion, the 
position with regard to such matter is partly determined by 
reference to the relevant text of the Qur’an and the manner in 
which Rasul-Allah is addressed. When for example the 
Qur’an addresses Rasul-Allah^- in such terms as ‘O you Rasul’ 
or ‘O you folded up in garments’ (al Muzammil 73:1, al 
Muddathir 74:1), it is implied that the address is to Rasul-Allah 
above unless there is conclusive evidence to suggest 
otherwise. 216 
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Certain activities of Rasul-Allah^ may fall in between the two categories 
of legal and non legal Sunnah as they combine the attributes of both. Thus it may 
be difficult to determine whether an act was strictly personal or was intended to set 
an example for others to follow. It is also known that at times Rasul-Allah^ acted 
in a certain way which was in accord with the then prevailing custom of the 
community. For instance, Rasul-Allah^kept his beard at a certain length and 
trimmed his moustache. The majority of ‘ ulama have viewed this not a mere 
observance of the familiar usage at the time but that it set an example for the 
believers to follow. Others have held the opposite view by saying that it was a part 
of the social practice of the Arabs which was designed to prevent resemblance to 
the Jews and some non-Arabs who used to shave their beard and grew the 
moustache. Such practices were in other words, a part of the current usage and 
basically optional. Similarly, it is known that Rasul-Allah^used to go to the 'Id 
salah by one route and return from the different route, and that Rasul-Allah ^ at 
times performed the Hajj while riding a camel. The Shafi'i jurists are inclined to 
prefer the commendable ( mandub ) in such acts to mere permissibility whereas the 
Hanfi jurists consider them as merely permissible or mubah. 

The legal Sunnah consists of the exemplary conduct of Rasul- 

Allah^be it an act, saying, or a tacit approval, which incorporate the rules and 
principles o f Shari ‘ah. This v ariety o f Sunnah m ay b e d ivided i nto t hree t ypes, 
namely the Sunnah which Rasul-Allah^fclaid down in his capacities as Rasul- 
Allah^^as the Head of Sate or Imam, or in his capacity as a judge. We shall 
discuss each of these separately as follows: 

(a) In his capacity as Rasul of Allah,Rasul-Allah ^sPhas laid 
down rules which are, on the whole complementary to the 
Qur’an, but also rules on which the Qur’an is silent. In this 
capacity, the Sunnah may .consist of a clarification of the genre 
(mujamal) parts of the Qur’an or of specifying and qualifying the 
general and the absolute contents of the Qur’an. Whatever that 
Rasul-Allah^5* has authorized pertaining to the principles of 
religion especially is the area of devotional matter (^ ) and 
rules expounding the lawful and the unlawful, that is the ( 

and ( constitutes general legislation () whose 
validity is not restricted to the limitations of time and 
circumstances. All commands and prohibitions that are imposed 
by the Sunnah are binding on every Muslim regardless of 
individual circumstances, social status, or political office, in 
acting upon these laws, the individual normally does not need 
any prior authorization by a religious leader or the government 217 
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The question arises as to how it is determined that Rasul-Allah ^ acted in 
one or the other of his three capacities as mentioned above. It is not always easy to 
answer this question in categorical terms. The uncertainty which has arisen is the 
main cause of juristic disagreement among the fuqaha. The ‘ ulama have 

the whole attempted to ascertain the main thrust or the direction (’ r V*‘) of the 
particular acts and sayings of Rasul-Allah An enquiry of this nature helps to 

provide an indication as to the value of the Sunnah in question whether it 
constitutes an obligation, commendation, or () on the one hand, or a 
prohibition versus abomination (»AA ) on the other. 

When the direction of an act is known from the evidence in the 
sources there remains no doubt as to its value. If, for example, 

Rasul-Allah^5* attempts t o e xplain ana mbiguous r uling o f t he 
Qur’an, the explanation so provided would fall in the same 
category of values as the original ruling itself. According to the 
majority of ‘ulama, if the ambiguous of the Qur’an is known to 
be obligatory, or commendable, the explanatory Sunnah would 
carry the same value. For example all the practical instructions 
of Rasul-Allah *3? which explained and illustrated the obligatory 

(*■*“°) would constitute wajib and his acts pertaining to the 
supererogatory salah such as on the occasion of lunar and 

solar eclips (would constitute a 
Alternatively, the Sunnah may itself provide a clear indication as 

to whether a particular role which it prescribes is a ( **'* * *) 

or merely permissible. Another method of ascertaining the value 
of a particular act is to draw an analogy between an undefined 
act and an act or saying whose value is known. Furthermore the 
subject-matter of the Sunnah may provide a sign or an indication 
as to its value. With regard to salah, for example the call to 

prayer or ('■**■’) and the call which immediately precedes the 
standing to congregational salah ) is one indication as to 
the obligatory nature of the salah. For it is known from the rules 
of Shari'ah that (-A *') and () precede the obligatory ) 
only. A salah (‘IP* - ) which is not obligatory such as the 
() Qr ^ that is salah offered at the time 

of drought are not preceded by the preliminaries of (~- 1 ) or 
(*-*' i *) . Another method of evaluating an act is by looking at its 
opposite, that is its absence. If it is concluded that the act in 
question would have been in the nature of a prohibition had it not 
been authorized by Rasul-Allah^ ,then it would imply that it is 
obligatory. For example, circumcision is evaluated to be an 
obligation. Since it consists essentially of the infliction of injury 
for no obvious cause, had it not been made into an obligation. 
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and then it would presumably be unlawful. Its validation by the 
Shari'ah in other words is taken as an indication of it’s 
This explanation is basically applicable to all penalties 
that the Shari 'ah has prescribed punishment is understood from 
the direct rulings of the relevant texts. And lastly an act may 
require belated performance () of a (‘^V ) or a and 

as such its value would correspond to that of its prompt 
performance ada in 

The foregoing are the categories of acts whose direction and value can be 
ascertained. However, if no such verification is possible, then one must look at the 
intention behind its enactment. If the Nabawi act is intended as a means of seeking 
the pleasure of Allah, then it is classified as and according to a variant 

view, as () . However, if the intention behind a particular act could not be 
detected either, then it is classified as (-^’*) and according to variant view as 
but the matter is subject to interpretation and ( 

All the rulings of Sunnah which originate from Rasul-Allah ^in his 
capacity as Imam, or the Head of State such as allocations and expenditure of 
public funds, decisions pertaining to military strategy and war, appointment of 
state officials distribution of booty, signing of treatise, etc. partake in legal Sunnah 
which, however, does not constitute general legislation Sunnah of this 

type may not be practiced by individuals without obtaining the permission of the 
competent government authorities first. The mere fact that Rasul-Allah^ has 
acted in a certain way, or said something relating to these matter, does not bind the 
individuals directly, and does not entitle them to act on their own initiative without 
the express permission of the lawful authority. To give an example, according to a 
Hadith, ‘whoever kills warrior in the battle may take his belongings. 
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One who kills person and brings evidence on it, deserves a property 
belongs to a person killed. 219 


The ‘ ulama have differed as to the precise import of this Hadith. 
According to one view, Rasul-Allah^ uttered this Hadith in his 
capacity as Imam in which case no one is entitled to the 
belongings of his victim in the battle field without the express 
authorization of the Imam. Others have held the view that this 
Hadith lays down a general law which entitles the soldier to the 
belongings of the deceased even without the permission of the 
Imam. 

It has been observed that Rasul-Allah ^ might have uttered this 
Hadith in order to encourage the Companions to jihad in light of 
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the then prevailing circumstances. The circumstances may have 
been such that an incentive of this kind was required; or may be 
it was tended to lay down a general law without any regard for 
particular situations. According to Imam Shafi'i the Hadith 
under consideration lays down a general rule of Shari‘ah. For 
this is the general norm with regard to the Sunnah. The main 
purpose of Rasul-Allah’s^S*mission was to lay down the 
foundations of the Shari ‘ah and unless there is an indication to 
the contrary, one must assume that the purpose of the Hadith in 
general is to lay down general law. 

Sunnah which originates from Rasul-Allah^S* in his capacity as 
a judge in particular disputes usually consists of two parts: the 
part which relates to claims, evidence and factual proof and the 
judgement which is issued as a result. The first part is situational 
and does not constitute general law, whereas the second part lays 
down general law with the proviso, however, that it does not 
bind the individual directly and none may act upon it without the 
prior authorization of a competent judge. Since Rasul-Allah 
«*• himself acted in a judicial capacity, the rules that has enacted 
must therefore be implemented by the office of the Qadi. Hence 
when a person as a claimant knows of a similar dispute which 
Rasul-Allah^has adjudicated in a certain way, this would not 
entitle the claimant to take the law into his own hands. He must 
follow proper procedures to prove his claim and to obtain a 
judicial decision. 

To distinguish the legal from non legal Sunnah, it is necessary 
for the mujtahid to ascertain the original purpose and context in 
which a particular ruling of the Sunnah has been issued and 
whether it was designed to establish a general rule of law. The 
Hadith literature does not always provide clear information as to 
the different capacities in which Rasul - Allah ^§8-might have 
acted in particular situations, although the mujtahid may find 
indication that would assist him to some extent. The absence of 
adequate information and criteria on which to determine the 
circumstantial and non legal Sunnah from that which constitutes 
general law dates back to the time of the Companions. The 
difficulty has persisted ever since and it is due mainly to the 
shortage of adequate information that disagreement has arisen 
among the ‘ulama over the understanding and interpretation of 
the Sunnah. 220 


To give another example, juristic disagreement has arisen concerning a Hadith 
on the reclamation of barren land which reads ‘whoever reclaims barren land 
becomes its owner’. 
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One who fertilize barren land he will become owner of that land. 221 
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The 'ulama have differed as to whether Rasul-Allah buttered this Hadith 
in his Nabawi capacity or in his capacity as Head of the State. If the former is 
established to be the case then the Hadith lays down a binding rule of law. Anyone 
who reclaims barren land becomes its owner and he need not obtain any 
permission from the Imam or anyone else. For the Hadith would provide the 
necessary authority and there would be no need for official permission. If on the 
other hand it is established that Rasul-Allah ^ uttered this Hadith in his capacity 
as Imam, then it would imply that anyone who wishes to reclaim barren land must 
obtain the prior permission of the Imam. The Hadith in other words only entitles 
the Imam to grant the citizens the right to reclaim barren land. The majority of 
jurists have adopted the first view whereas the Hanfi jurists have held the second: 
the majority of jurists, including Abu Yusuf, have held that the consent of the state 
is not necessary for anyone to commence reclaiming barren land. But it appears 
that later jurists and scholars prefer the Hanfi view which stipulates that 
reclaiming barren land requires the consent of the prevention of disputes among 
people. The Maliki jurists on the other hand only requires government consent 
when the land is close to a human settlement and the Hanbali jurists only when it 
has previously been alienated by another person. 

Disagreement has also arisen with regard to the Hadith that adjudicated the 
case of Hind, the wife of Abu Sufyan this woman complained to Rasul- 
Allah^that her husband was a tight-fisted man and that despite his affluence; he 
refused to give adequate maintenance to her and her child. Rasul- 
Allah^ instructed her to take (of her husband’s property) what is sufficient for 
herself and her child according to custom. 
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‘A’isha reported: Hind, the daughter of ‘Utba, wife of Sufyan, came to 
Rasul-Allah^and said: Abu Sufyan is a miser man, he does not give adequate 
expenses for me and my children, but to take from his wealth without his 
knowledge. Is there any sin on me? Rasul-Allah^ said: take from his property 
amicably which may suffice you and your children. 222 


The ‘ulama have disagreed as to whether Rasul-Allah buttered 
this Hadith so as to enact a general rule of law, or whether Rasul- 
Allah^* acted in the capacity of a judge. If it is admitted that the 
Hadith consists of judgement addressing a particular case, then it 
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would only authorize the judge to issue a corresponding order. 

Thus it would be unlawful for a creditor to take his entitlement 
from the property of his debtor without a judicial order. If it is 
established on the other hand that the Hadith lays down a general 
rule of law, then no adjudication would be required to entitle the 
wife or the creditor to the property of the defaulting debtor. For 
the H adith itself w ould p rovide t he n ecessary a uthority. I f a ny 
official permission is to be required then it would have to be in 
the nature of a declaration or clearance only. 

The Hanfi, Shafi’i and Hanbali jurists have held that when a man 
who is able to support his wife willfully refuses to do so, it is for 
the wife to take action and for the qadi to grant a judgement in 
her favour. If the husband still refuses to fulfill his duty, the qadi 
may order the sale of his property from whose proceeds the wife 
could o btain h er m aintenance. The c ourt m ay e ven i mprison a 
persistently neglected husband. The wife is, however, not 
entitled to a divorce, the reason being that when Rasul-Allah 
^5* instructed Hind to take her maintenance from her husband’s 
property, she was not granted the right to ask for a divorce. The 
Maliki jurists are basically in agreement with the majority view 
with the only difference that in the event of the husband’s 
persistent refusal, the Maliki jurists entitle the wife to ask for 
divorce. Not withstanding some disagreement as to whether the 
court should determine the quantity of maintenance on the basis 
of the financial status of the husband, the wife or both, according 
to the majority view, the husband’s standard of living should be 
the basis of the court-decision. Thus the ‘ulama have generally 
considered the Hadith under consideration to consist of a judicial 
decision of Rasul-Allah,and as much it only authorizes the 
judge to adjudicate the wife’s complaint and to specify the 
quantity of maintenance and the method of its payment. 223 

Sunnah which consists of'general legislation often has the quality of 
permanence and universal application to all Muslims. Sunnah of this type usually 
consists of commands and prohibitions which are related to the Qur’an in the 
sense of endorsing, elaborating or qualifying the general provisions of the Book. 

Sunnah as an independent source of law 

An adequate answer to the question as to whether the Sunnah is a mere 
supplement to the Qur’an or a source in its own right necessitates an elaboration of 
the relationship of the Sunnah to the Qur’an in the following three categories in 
brief, we have already discussed these capacities in chapter No: 1 in detail, it is 
discussed from a legal point of view below: 
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Firstly, the Sunnah may consists of rules that merely confirm and 
reiterate the Qur’an in which case the rules and legal laws 
concerned originate Sunnah is an independent source of law is 
basically redundant with regard to matters on which the Sunnah 
merely confirms the Qur’an as it is obvious that in such cases the 
Sunnah is not an independent source. A substantial part of the 
Sunnah is, infact, of this variety: Ahadith which regulate 
homicide, theft, adultery and false testimony, etc. basically 
reaffirm the Quranic principles on these subjects. 224 

To be more specific, the Hadith that ‘it is unlawful to take the property of a 
Muslim without his express consent’ 
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It is not lawful for any Muslim to take property of fellow Muslim without 
his permission. 225 

Merely confirms the Quranic ayah which orders the Muslims to ‘devour not 
each other properties unlawfully unless it is through trade by your consent’ (al 
Nisa 4:19). The origin of this rule is Quranic and since the foregoing Hadith 
merely reaffirms the Qur’an, there is no room for saying that it constitutes an 
independent legal authority in its own right. 

Secondly, the Sunnah may consist of an explanation or 

clarification to the Qur’an, it may clarify the ambivalent (“ ' ) 
of the Qur’an, qualify its absolute, or specify the general terms 
of the Qur’an in that it explains the Quranic. It is, for example, 
through this type of Sunnah that Qur’an expressions like salah, 
zakah, hajj and riba, etc, have acquired their juridical (- ) 

meanings. To give another example, with regard to the contract 
of sale to Qur’an merely declares sale to be lawful as opposed to 
riba, which is forbidden. T his general principle has later been 
elaborated by the Sunnah which expounded the detailed rules of 
Shari‘ah concerning sale including its conditions, varieties, and 
sale which might amount to riba. The same could be said of the 
lawful and unlawful varieties of food, a subject on which the 
Qur’an contains only general guidelines and the Sunnah provides 
the details. 226 

Again, on the subject of bequest, the Qur’an provides for the basic legality 
of bequest and the rule that it must be implemented prior to the distribution of the 
estate among the heirs (al Nisa 4:12). The Sunnah supplement to those by enacting 
additional rules which facilitate proper implementation of the general principles of 
the Qur’an. 
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The foregoing two varieties of Sunnah between them comprise the largest 
bulk of Sunnah and the ‘ulama are in agreement that these two types of Sunnah 
are integral to the Qur’an and constitute a logical whole with it. The two cannot 
be separated or taken independently from one another. It is considered that Sunnah 
which qualifies or elaborates the general provisions of the Qur’an on devotional 
matters on the punishment of theft, on the duty of zakah and on the subject 

of bequest could only have originated in Divine inspiration ( wahy ), for those 
cannot be determined by means of rationality and ijtihad only. 

Thirdly, the Sunnah may consist of ruling on which the Qur’an is 
silent in which case the ruling in question originates in the 

Sunnah itself. This variety of Sunnah, referred or 

founding Sunnah, neither confirms nor opposes the Qur’an, and 
its contents cannot be traced back to the Book. It is only this 
variety of Sunnah which lies in the centre of the debate as to 
whether the Sunnah is an independent source of law. To give 
some examples, the prohibition regarding simultaneous marriage 
to the maternal and paternal aunt of one’s wife (often referred to 
as unlawful conjunction) the right of pre-emption () the 
grandmother’s entitlement to a share in inheritance, the 
punishment of (that is death by stoning for adultery when 
committed by a married man/woman all originates in the Sunnah 
as Qur’an itself is silent on these matters. 227 

There is some disagreement among jurists as to whether the Sunnah, or this 
last variety of it at any rate, constitutes an independent source of Shari‘ah. Some 

‘ulama of the later ages () including al Shatibi and al Showkani have held 
the view that the Sunnah is an independent source. They have further maintained 
that the Quranic ayah in sura al Nahl 16:44 is inconclusive and that despite its 
being clear on the point that Rasul-Allah ^interprets the Qur’an, it does not 
overrule the recognition of Sunnah as an independent source. On the contrary, it is 
agreed t hat t here i s e vidence i n t he Q ur’an which s ubstantiates t he i ndependent 
status of Sunnah. The Qur’an for example, in more than one place, requires the 
believers to ‘obey Allah and obey Rasul’. 



He who obeys al Rasul obeys Allah; but if any turn away, we have not 
sent thee to watch over their [evil deeds], (al Nisa 4:80) 
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Obey Allah, and obey al Rasul and beware [of evil]: if ye do turn back, 
know ye that it is Our Rasul’s^duty to proclaim [the Message] in the clearest 
manner, (al Ma’idah 5:92). This fact that obedience to Rasul-Allah ^is 
specifically enjoined next to obeying Allah warrants that conclusion that 
obedience to Rasul-Allah ^means obeying him whenever he orders or prohibits 
something on which the Qur’an might be silent. For if the purpose of obedience to 
Rasul-Allah^were to obey him only when he explained the Qur’an, then ‘obey 
Allah’ would be sufficient and there would be no need to add the phrase ‘obey the 
Rasul Elsewhere the Qur’an clearly places submission and obedience to 
Rasul-Allah ^at the very heart of the faith and a test of one’s acceptance of 
Islam. This is the purport of the ayah which reads: ‘By thy Rabb, they will not 
believe till they make thee the judge regarding disagreements between them and 
find in themselves no resistance against the verdict, but accept it in full submission 
(al Nisa 4:65). Furthermore, the proponents of the independent status of the 
Sunnah have quoted the Hadith of Mu‘adh Ibn. Jabal in support of their argument. 
The Hadith is clear on the point that the Sunnah is authoritative in cases on which 
no guidance could be found in the Qur’an. The Sunnah in other words, stands on 
its own fact regardless as to whether it is substantiated by the Qur’an or not. 

According to the majority of ‘ ulama , however, the Sunnah in all its parts, 
then when it enacts original legislation, is explanatory and integral to the Qur’an. 
Imam ShafTi’s views on this matter is representative of the majority position in 
his al Risalah, Imam Shafi‘i stated* 

I do not know anyone among the ‘ulama to oppose that the 
Sunnah of Rasul-Allah®®* is of three types: First is the Sunnah 
which prescribes the like of what Allah has revealed in His 
Book; next is the Sunnah which explains the general principles 
of the Qur’an and clarifies the will of Allah; and last is the 
Sunnah where Rasul-Allah®®*has ruled on matters on which 
nothing can be found in the Book of Allah. The first two 
varieties are integral to the Qur’an but the ‘ulama have differed 
as to the third. 228 

Imam Shaft‘i continues to explain the views that the ‘ulama have advanced 
concerning the relationship of Sunnah to the Qur’an. One of these views, which 
receives strong support from al Shaffi himself, is that Allah has explicitly 
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rendered obedience to Rasul-Allah ^ into an obligatory duty. In his capacity as 
Rasul-Allah^, Rasul-Allah^has introduced laws some of which originate in 
the Qur’an and others do not. But all Nabawi legislation emanate in Divine 
authority. The Sunnah and the Qur’an are of the same provenance and all must be 
upheld and obeyed. Others have held the view that the Nabawi mission itself, that 
is the fact that Rasul-Allah^is the chosen Rasul ^ of Allah, is sufficient proof 
for the authority of Sunnah. For it is through the Sunnah that Rasul- 
Allah^ fulfilled his divine mission. According to yet another view there is no 
Sunnah whose origin cannot be traced back to the Qur’an. This view maintains 
that e ven t he S unnah w hich e xplains t he n umber a nd c ontents o f salah a nd t he 
quantities of zakah as well as the lawful and forbidden varieties of food and trade 
merely elaborate the general principles of the Qur’an. More specifically, all the 
Ahadith which provide details as to the lawful and unlawful varieties of food 
merely elaborate the Quranic declaration that Allah permitted wholesome food and 
prohibited that which is unclear. 

The majority view which seeks to establish an almost total identity between 
the Sunnah and the Qur’an further refers to the sayings of Rasul-Allah’s*^ widow 
‘A’isha, when she attempted to interpret the Quranic epithet (*) 
‘A’ishah is quoted to have said that ‘his (Muhammad’s^) (^) was the Qur’an 
(•>*) in this context means the conduct of Rasul-Allah ,his acts, sayings and all 
that he has approved. Thus it is concluded that the Sunnah is not separate from the 
Qur’an. 

Furthermore, the majority view seeks to establish an identity between the 
general objectives of the Qur’an and Sunnah. The Sunnah and the Qur’an are 
unanimous in their pursuit of the three fold objectives of protecting the necessities 
(complementary requirements and the embellishments (-^ V *' ). 

It is then argued that even when the Sunnah broaches new grounds; it is with the 
purpose of giving effect to one or the other of the objectives that have been 
validated in the Qur’an. Thus the identity between the Qur’an and the Sunnah is 
transferred, from one of theme and subject, to that of the main purpose and spirit 
that is common to both. 230 

And finally, the majority explains that some of the rulings of the Sunnah 
consist of an analogy to the Qur’an. For example, the Qur’an decreed that no one 
may marry two sisters simultaneously. The Hadith which prohibits simultaneous 
marriage to the maternal and paternal aunt of one’s wife is based on the same 
effective cause ('^) which is to avoid the severance of close ties of kinship 
(»a. I n short the Sunnah as a whole i s n o more than a supplement to t he 

Qur’an. The Qur’an is indeed more than comprehensive and provides complete 
guidance on the broad outline of the entire body of the Shari ‘ah. 
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In conclusion it may be said that both sides are essentially in agreement on 
the authority of the Sunnah as a legal source and its principal role in relationship 
to the Qur’an. They both acknowledge that the Sunnah contains legislation which 
is not found in the Qur’an. The difference between them seems to be one of 
interpretation rather than substance. The Quranic ayah on the duty of obedience to 
Rasul-Allah and those which assign him the role of the interpreter of the 
Qur’an, are open to variant interpretations, these passages have been quoted in 
support of both the views that the Sunnah is supplementary to the Qur’an, and that 
it is an independent source. The point which is basic to both these views is the 
authority of Rasul-All ah ^ and the duty of adherence to his Sunnah. 

In the mean time, both sides acknowledge the fact that the Sunnah contains 
legislation which is additional to the Qur’an. When this is recognized, the rest of 
the debate becomes largely redundant. For what else is there to be achieved by the 
argument that the Sunnah is an independent source! The two views have, in effect, 
resolved their differences without perhaps declaring this to be the case. Since the 
Qur’an provides ample evidence to the effect that Rasul-Allah ^explains the 
Qur’an and that he must be obeyed, there is no need to advance a theoretical 
conflict between the two facets of a basic unity. Both views can be admitted 
without the risk of running into a logical contradiction. The two views should 
therefore be seen not as contradictory but as a logical extension of one another. 

Imam Ibn Taimiyyah’s legal theory 

Imam Ibn Taimiyyah’s legal theory is based on the Qur’an and the Hadith. 
Long before the time of Ibn Taimiyyah in the seventh and eight centuries after the 
hijrah, the body of Islamic law according to the four major schools of Imam Abu 
Hanifah, Imam Malik Imam Shaft‘i and Imam Ahmad Ibn Hanbal and according 
to the other schools of the Shari‘ah? Ithna ‘Ashariyah, and Zahiri’s etc, had been 
collected compiled and written down. Moreover, by his time, they had been so 
interpreted and reinterpreted, and expanded by the numerous jurists and disciples 
of each of the various schools that there was hardly a contemporary legal issue that 
had not been tackled by one school or another. This itself may be that major 
reason why creative interpretation (-W) had become so stagnant by Imam Ibn 
Taimiyyah’s time that there was an instant readiness on the part of the l ulama to 
attack him for his interpretative efforts. Be that as it may, the fact remains that 
large systems of law had been in existence, and were available to anyone 
interested and equipped to study them. 

It was in the study of law (fiqh ) that Imam Ibn Taimiyyah first achieved his 
intellectual maturity and independence, for as has been seen, this was the 
profession of his father and grandfather before him. And it was to Islamic law that 
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his intellectual consciousness was first awakened. Bom into Hanbali family he 
naturally studied it first; at length, the responsibility of completing Muswaddat al 
usul , a work on the Hanbali School started by his grandfather and continued by his 
father, fell upon him. Yet he simultaneously studied other schools, a nd became 
well-versed in comparative Islamic law, as is evident in his frequent reference to 
the various opinions of the major jurists. 231 

Besides the motivation of intellectual curiosity which impelled him to study 
the four schools of law, Imam Ibn Taimiyyah in so doing reflects a sense of 
religious obligation and an unquestionable appreciation for them. His 
monographic titled Rafa ‘ al a ‘lam ‘an al aima ala ‘lam epitomizes his devotion to 
them for the unequalled leadership they had given to the Muslims of all 
generations after them. In his introduction, he wrote: 

It is incumbent upon Muslims after showing obeisance to Allah 
and his Rasul,to show obeisance ( muwalah ) to the faithful... 
especially to the doctors (‘ u/ama ) who are heirs of Anbiya ’, and 
whom Allah gave the status of the stars for guidance in the 
darkness of land and sea. Muslims are unanimous on their 
enlightenment and knowledge. For while the teachers of other 
nations before the advent of Muhammad Rasul-Allah^S- were 
their most iniquitous, the Muslim ‘ulama are their righteous 
choice. They are the successors of Rasul-Allah ^5- ,the 
resuscitators of what may have been forgotten from his Sunnah: 
and by them the Book is upheld. 232 

He puts forward the thesis that the four a ’imah are unanimous 
and in sure accord regarding the obligation to follow Rasul-Allah and that 
none of them had intentionally offered a deviant opinion. However, 
in the remainder of his book, Imam Ibn Taimiyyah offers three excuses 
for any divergence from an authentic Hadith of Rasul-Allah ^ .These excuses 
are lack of knowledge of the specific Hadith or possibly doubting that Rasul- 
Allah^had said it, his belief that it does not pertain to the issue in question; 
and his belief that it had been abrogated. Although such reasons, prove their 
fallibility but do not in any way reduce their inestimable worth for all Muslims. 
Rather, they are applauded for their initiative and their scholarly enterprise. For to 
err in ijtihad, in spite of one’s sincerity and capability, is not unpardonable. If a 
qualified mujtahid (one who assumes the task of creative interpretation) achieves 
correct opinion, he deserves a double reward: a reward for assuming 
the task, and a reward for making the mark; if he errs, Imam Ibn Taimiyyah says, 
he still isentitled to a reward for his initiative and effort, where a mujtahid 
to be condemned for error he ask rhetorically, who will dare then to do 


385 




ijtihadl Imam Ibn Taimiyyah stipulates, however, that when divergence must exist 
they confined to the applications ) of texts, and not in the fundamental 
doctrines Where the four scholars appeared to hold different doctrinal 

views, Imam Ibn Taimiyyah explained that such differences were of detail 
) not of essence in doctrine. He adds, the differences are nearly all 

semantic 

Among the collected legal opinions (^ ai ) of Imam Ibn Taimiyyah, there 
are many which embark upon an extensive comparative study of the four schools, 
and the vast majority made repeated references to them. Such detailed 
Companions are apparent in opinions including, for example, the fatwa on 
warfare 233 the fatwa on the effects of natural disasters . 234 and the fatwa on contracts 
and stipulations . 235 

A segment of his legislation on contractual conditions, for example, shows 
a reasoned preference, in this particular instance, for interpretations of the school 
of Malik. He contends that, in comparison to the rulings of his own Hanbali 
School, the school of Malik is rightly closer to the traditional custom of Islam in 
the case of conditions relating to the marriage contract. Imam Malik rules that 
such conditions ‘are not binding unless they (legally) authorized -«) 

or unless they verify the legality of what they dictate ( (muakadah li 

muqtada). For this reason, Imam Malik concludes, Ibn Rushd stated, that absolute 
(or binding) conditions in the marriage contract should be specified and made 
known by the scholars in order that they may take effect; as is said of Abu Shahab 
that he had known judges who acted on the premise of the Rasul-Allah’s^Hadith 
requiring the primacy of the conjugal relationship in the m arriage c ontract. The 
insistence by certain courts on stipulating such a condition expressly in the 
marriage contract, Imam Malik suggests is out of order, because, according to the 
madhab and to custom ( ) it is more desirable than obligatory. Therefore, it is 

not admissible in a marriage contract Another such unnecessary condition is the 
stipulation by one party that the other does not marry another spouse while carried 
to the one being contracted. The contract is valid, and the condition is 
unnecessary, and would not be binding, any way, although to meet it is desirable 
mustahab. Imam Ibn Taimiyyah concurs with the prohibition of the stipulation of 
conditions in a marriage contract . 236 

Imam Ibn Taimiyyah -A Hanbali jurisconsult 

Although Imam Ibn Taimiyyah occasionally adopted the legal opinions of 
the other three lawmakers of Islam, and though he sometimes assumed 
independent legal positions, he considered the school of Ibn Hanbal nearer the 
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ideals of Islamic law than the others. He declared his allegiance to it by asserting 
that: 


Ahmad was more knowledgeable in the contents of the Book and 
the Sunnah than others as well as in the opinions of the 
Companions and their righteous successors. For this reason, 
there can hardly be found an opinion of his/him in contravention 
of a text (of Hadith) as is the case with the others. There is not 
one weak opinion in his school but that it is balanced by an 
opinion strongly supported. The majority of his unique rulings 
(mafarid), none of which is in contravention (of the texts), are 
more likely to be valid such as: his favoring the testimony of 
Muslims when necessary, the (declaration of a) will before a 
journey, the prohibition of the marriage of an adulteress until she 

237 

repent etc. 

Imam Ibn Taimiyyah gained knowledge of Ibn Hanbal’s fiqh through his 
thorough study of the works of Ibn Hanbal himself and of the works of his 
disciples, including his own grandfather’s uncle Ibn ‘Abd Allah, as well as his 
own father.On the basis of his extensive study, both of Ibn Hanbal and of the other 
a’imah, Ibn Taimiyyah thus states that when Ibn Hanbal took a solitary legal 
stance, he was more plausibly nearer an accurate reflection of the text on which he 
based his stance. He further suggests that if Ibn Hanbal and Imam Malik stood 
unsupported by the others in a decision, it is still to be considered more valid. The 
reason, as deduced by Abu Zahrah 238 , may be that Ahmad Ibn Hanbal’s school 
contained such a diversity of opinions (he was an avid collector of the Ahadith) 
that if in one place the argument regarding a given issue is weak, there is certain to 
be another reference within the madhhab that would be stronger: If it became 
impossible for (Ahmad) says Abu Zahrah, to verify the transmission (of a Hadith) 
personally, he depended on the authofitative concurrences with Imam Malik: (Ibn 
Hanbal) never resorted to analogy except in extreme cases of need . 239 

Hadud 

The penal laws of Islam are called hadud which is plural of had meaning 
restraint, or limit. Hence means a restrictive ordinance respecting lawful and 
unlawful things. In jurisprudence, hadud means all laws of crimes of which 
punishment has been prescribed in the Qur’an and Hadith. The offences where of 
the punishments have not been prescribed by the Qur’an and the Hadith are 
generally called ta ’zir (minor punishment). The punishment of these minor crimes 
has been left entirely at the discretion of the rulers or a ’imah, and consequently of 
the judges and magistrates of the state. The major crimes for which punishment 
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have been ordered are the following: a) Murder b) Dacoity and rebellion c) 
Adultery d) Theft e) Accusation of adultery: 

Ibn Taimiyah said,it is obligatory for the rulers to cut the right hand of 
thief, Allah said: If a man or woman commits theft their right hand shall be cut off, 
and if they repent after this punishment Allah will forgive them, He is a forgiver 
and merciful. When theft is proved either by evidence or by thief s own 
confession, those at the helm of affairs should not make any delay to cut his right 
hand, because implementation of hadud is also part of worship. Hadud Allah is 
mercy of Allah on mankind. Rulers should take firm stand in this regard they 
should not show any mercy or leniency for guilty person once his guilt is proved 
by established law. If ruler will suspend hadud Allah without any legal or moral 
justification, it will not only cause chaos and disorder in the State, criminals will 
take advantage of this suspension resultant public life, property and honour will 
become insecure. Ruler should not penalize p eople to settle his personal rivalry 
nor should he punish anybody to cool his anger. Ruler should behave like a father 
who sometimes punishes his son to reform him and to teach him ethics and good 
manners, if father too will show mercy and leniency as mothers used to show for 
their children, definitely children will became arrogant and disobedient. 240 

Intercession is not recommended in the matter of legal punishment 

Narrated ‘A’isha :Quriash people became very worried about the 
Makhzumiya lady who had committed theft. They said:(nobody can speak in 
favour of the lady) to Allah’s Rasul^, and nobody dares do that except Usama 
who is the favourite of Allah’s Rasul^.When Usamah spoke to Allah’s 
Rasulabout that matter. Allah’s Rasul ^ said :(do you intercede (with me) to 
violate one of the legal punishment of Allah?) Then he got up and addressed the 
people, saying :(0!People) The nations before you went astray because if a noble 
person committed theft they used to leave him but if a weak person among them 
committed theft, they used to inflict the legal punishment on him. By Allah, if 
Fatimah, the daughter of Muhammad^ committed theft. Muhammad^ will cut 
off her had). 241 
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Imam Ibn Taimiyyah said there is a great lesson in this matter for all jurists 
and judges. Banu Makhzum and Banu Manaf were two respected clans of Quriash, 
Fatimah bint al Aswad belonged to Banu Makhzum and was respected woman and 
who interceded on her behalf was beloved of Rasul-Allah^, but Rasul- 
Allah^not only rejected his intercession out rightly but he was angry over 
Usamah Ibn Zaid for his intercession in the matter of legal punishment then Rasul- 
Allah^said: by Allah, if Fatimah, daughter of Muhammad Rasul-Allah^ were 
to steal, I would have her hand cut off. 242 

‘A’isha further said :it was a good repentance on her behalf, and she later 
on married and used to come to me after that, I conveyed her needs (and 

problems ) to Allah’s Rasul. 243 

There was a wonderful change in her, she not only receive the punishment 
willingly, but repented for what she had done and came out of this with ordeal 
with firm determination of purge her soul of all sorts of impurities and lead a life 
of piety. This process of the regeneration of the soul has been described in the next 
verse (al Ma’idah 5:39) pertaining to theft in the Qur’an. 
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Ibn ‘Umar reported that the Rasul-Allah said :to establish an ordained 
sentence out of the ordained sentence of Allah is better than rain for 40 nights in 
the cities of Allah. 244 
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‘A’isha reported that the Rasul-Allah^ said :Drive off the ordained 
punishment from the Muslims as for as you can. If there is any place of refuge for 
him, it has his way, because the leaders mistake in pardon is better than his 
mistake in punishment. 245 
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‘Ubadah Ibn Samit narrated: We were with Nabiyy^P in a gathering and he 
said:’Take oath of fealty to me that you will not worship anything besides Allah, 
will not steal, and will not commit illegal intercourse’. And then Nabiyy^ recited 
the whole verse (i.e. al Mumtahanah 60:12). NabiyyPadded: And whoever 
among you fulfils his pledge, his reward is with Allah; and whoever commits 
something of such sins and receives the legal punishment for it that will be 
considered as the expiation for that sin; and whoever commits something of such 
sins and Allah screens him, it is up to Allah whether to forgive or perish him. 246 
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Khuzaimah Ibn Thabit reported that Rasul-Allah said :whoever commits a 
crime, the ordained sentence of that crime shall be inflicted on him. That will be 

247 

its expiation. 
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The punishment of those who wage war against Allah and His 
Rasuland strive with might and main for mischief through the land is: 
execution, or crucifixion, or the cutting off of hands and feet from opposite sides, 
or exile from the land: that is their ^disgrace in this world, and a heavy punishment 
is theirs in the Hereafter; (al Ma’idah 5:33) 


Imam Ibn Taimiyyah said :to fight and punish these (-*•"'“) is also jihad 
and important duty of the ruler because they are making highways insecure for the 
people, they use arms to loot and kill people, mostly they are ‘Arab villagers, 
Turks and Kurds and other criminal groups. Imam Ibn Taimiyyah narrated Hadith 
from Imam ShafTi. 248 
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Narrated Ibn ‘Abbas about highwaymen :if they kill and loot property they 
shall be killed and crucified and if they kill only did not take property they shall be 
killed and crucified and if they take property but did not kill then cutting of hands 
and feet from opposite sides in their punishment and if they make highways 
insecure but did not loot property they shall be exiled from the land. 249 

Punishment for theft 



As to the thief, male or female, cut off his or her hands: a punishment by 
way of example, from Allah, for their crime: and Allah is Exalted in Power. Full 
of Wisdom. But if the thief repents after his crime, and amends his conduct, Allah 
tumeth to him in forgiveness; for Allah is Oft-Forgiving, Most Merciful, (al 
Ma’idah 5:38-39) 

The Qur’an is silent, about the minimum limit of theft for which hand of a 
thief shall be cut off, Imam Ibn Taimiyyah narrated following Hadith to determine 
the limit of theft for which punishment is imposed. 
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‘A’isha reported from the Rasul-Allah^ who said :the hand of a thief shall 
not be cut off except for one forth of a dinar or more. 250 
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Ibn ‘Umar reported that the Rasul-Allah^ cut off the hand of a thief for a 
shield price of which was three dirhams 251 
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The hand of thief shall be cut off from the wrist joint*: 


And ‘ Aliyy cut off the hand at the wrist. 252 


Imam Ibn Taimiyyah said hand of a thief shall be cut off for one fourth of a 
dinar or more. Imam Ibn Taimiyyah further said thief s hand shall not be cut off 
for the theft of what cannot be guarded, or is not worth guarding, being found in 
the land in great quantity, such as dry wood, hay, grass, reeds, game, fish, lime, etc 
also such foods as are quickly perishable, as milk, meat, fresh fruit, etc Imam Ibn 
Taimiyyah narrated some more Ahadith to prove his point. 
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‘Amr Ibn al ‘As narrated that, Rasul Allahwas asked about fruit which 
was hung up he said: if a needy person takes some with his mouth and does not 
take or steal away in his garment, there is nothing on him, but he who carries any 
of it is to be fined twice the value and punished, and he who steals any of it from 
the place where dates are dried to have his hand cut off if their value reaches the 
value of a shield. If he steals a thing less in value than it, he is to be fined twice the 
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value and punished. 
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He [Jabir] said: through this chain: Rasul Allah^said: cutting of the hand 
is not to be inflicted on one who is treacherous. His version adds: cutting of the 
hand is not to be inflicted on one who snatches something. 254 


According to Imam Ibn Taimiyyah hand of a pick pocket shall be cut off if 
he steals one-fourth or more from the pockets of others. 255 


*Note: when the thiefs hand is cut off, it should be cauterized and it is 
recommended that the cut offhand be tied to his neck. 


392 



According to majority of jurists there is no cutting of hand in case of theft 
in the houses of relatives within prohibited degrees, nor for theft committed in a 
journey, expedition on holy war, nor for theft committed by a servant or slave nor 
for criminal misappropriation, nor for theft committed by a marauder of dacoit, all 
those who committed these crimes will be punished by ta ’zir laws. 

Punishment for adultery 
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The woman and the man guilty of adultery or fornication flog each of them 
with a hundred stripes: let not compassion move you in their case, in a matter 
prescribed by Allah, if ye believe in Allah and the Last Day: and let a party of the 
Believers witness their punishment, (al Nur 24:2) 

The Qur’an tells us about the punishment for adultery of unmarried man 
and woman only (al Nur 24:2) and is silent, if married man and woman committed 
this crime: 
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‘Ubadah Ibn Samit reported :that Rasul-Allah ^ said :take from me take 
from me. Allah chalked out a way for them [fornication] a virgin with a virgin 100 
stripes and exile for a year, and one married person with another married person 
100 stripes and stoning to death. 256 


Imam Ibn Taimiyyah said Rasul-Allah bordered stoning to death to Ma‘iz 
Ibn Malik, a woman from Ghamdia tribe, a Jew man and woman, a woman who 
committed adultery with her servant all were married. A fter R asul-Allah^his 
successors too used to order stoning to death all those married man and woman 
who committed adultery. 257 
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No punishment for rape victim 
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Wa’il Ibn Hujr reported that a woman was forced to commit adultery at the 
time of the Nabiyy^P, then he cancelled the ordained punishment from her 
enforced it against one who compelled her. He did not mention whether he fixed 
for her any dowry. 258 


Punishment for Sodomy 

According to Imam Ibn Taimiyyah Companions of Rasul-Allah ^ were in 
agreement about the punishment of death for both persons involved in sodomy 
whether they are married or unmarried Imam Ibn Taimiyyah narrated Hadith in 
this regard: 
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Ibn ‘Abbas reported that Rasul-Allah^ said :whomsoever you find doing 
the deed of the people of lut, kill the doer and one on whom it is done. 
Companions of Rasul-Allah^ were in agreement about the death penalty for both 
involved in this crime but they had different opinion about the killing of these 
persons. Ibn ‘Abbas narrated ‘Aliyy burnt them both and Abu Bakr threw a wall 
upon them. 259 


Punishment for drinking Wine 


Punishment for drinking wine is proved by the sayings of Rasul- 
Allah^and there is a consensus of Islamic scholars on it. Imam Ibn Taimiyyah 
narrated Hadith about the said punishment: 
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Anas Ibn Malik reported that a drunkard came to Rasul-Allah^, Rasul- 
Allah^ lashed him with date leaf of stalks and shoes. 260 

Imam Ibn Taimiyyah narrated another Hadith about the punishment for 
drunkard. 
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Ma‘wiyah reported that Rasul-Allah^ said :whoever drinks wine flog him, 


again if he drinks wine flog him again if he drinks flog him again, if he drinks 
again and forth occasion kill him. 261 


Punishment for accusation of adultery 
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And those who launch a charge against chaste women, and produce not 
four witnesses, [ to support their allegations], flog them with e ighty stripes; and 
reject their evidence ever after: for such men are wicked transgressors; unless they 
repent thereafter and mend [their conduct]: for Allah is Oft-Forgiving, Most 
Merciful, (al Nur 24:4-5) 


According to Imam Ibn Taimiyyah above mentioned verse prescribes 
punishment for those who accuse chaste women of adultery. He further said when 
a free person accuses chaste man or woman of adultery and sodomy, he will be 
punished for this accusation and punishment for this qadhf (accusation) is eighty 
flogs. If he accuses chaste man or woman for any other guilt he will be punished 
by ta'zir laws. According to Imam Ibn Taimiyyah it is a right of accused to 
demand punishment for accuser and if he did not demand punishment, accuser will 
not be punished. There is a consensus among the Islamic scholars on this issue. 
Majority among the Islamic scholars are of this opinion that, if accused person 
forgives accuse he will not be punished. 

Some scholars said accused has no right to forgive accuser even if he 
forgives accuser punishment to accuser will not be cancelled because right of 
Allah is more prominent than right of a person in this guilt of qadhf 
(accusation).According to Imam Ibn Taimiyyah punishment for(accusation) 
becomes obligatory only when accused person is chaste, Muslim, free and 
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charactered, i f a ccused person i s known si nner there w ill be n o punishment for 
accuser. 262 

Imam Ibn Taimiyyah said there is no punishment for accuser if he accused 
infidel and slave but he will be punished by ta'zir laws. Similarly if accuser is a 
slave he will get half punishment for his guilt. If slave is accused of adultery and 
wine drinking he will g et half punishment of what has been prescribed for free 
man, but if has committed a crime for which prescribed punishment is death only, 
he will be killed, there arises no question of half punishment in that case. 263 

Punishment for Murder 


Imam Ibn Taimiyyah says there are three kind of killing: 

1st intentional killing which constitutes an attack on a man who is (not 
deserving to be killed) with an instrument which is usually fatal and which kills by 
cutting as, for example a sword, or by its weight, an anvil or a bleacher or in any 
other way such as burning, drowning, throwing from a high place, strangling, 
crushing the testicles until death supervenes, suffocating until the victim expires, 
poisoning and the like. Any one who commits one of these acts should suffer 
retaliation, that is, be given up to the near relatives of the killed who may kill him, 
if they choose, or may forgive him or ask for a blood money. Imam Ibn Taimiyyah 
narrated Hadith: 

^1 & oU-Tl. J zJai fjj sU»>- tma 

' ' * ' ' ' ' ** 

ilJi Jju I jAsei sly A>*L» £l lj«[3 ijl 1^13 O n * 3 y L'*! 

Abu Shurah al Khaza’i reported that :Rasul-Allah^ said :he of whom a 
near relative has been [unjustly] killed or [who was] wounded has one of three 
choices, if he insists on a fourth [choice], then restrain him to kill [the killer] or 
forgive to take a blood money. He who makes one of these [choices] then makes a 
further revenge, for him in the fire of Hell to abide in it for ever. 264 


Secondly: killing by mistake resembling intention: 

<C3uS. * * . ; j (y A-liJl sJld* sLi»- Ujlf- ^Li Cr? Ol->• I 

# ' ' , * ' * 

dJpjCfl Ji" ^ p ^lljl ^ Lib*' il^u4 Jli rtjjl J^ 4 JJI Jji 

Jli ^ CwJI *>11*3 £-b*JI U Vj. cJu 'jSxi JU> 31 [jr* jLlUbyi ^ clli" 

^ *sL li*JI3 1^3-JL Lo jlUI yiiJI *50 if 
0 3 ^ illlil 1% Jli- L4i3 ^1 
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‘Abd Allah Ibn ‘Amar reported :there is in the killing by mistake 
resembling intention-being effected by a whip or a stick-blood money of a 
hundred she camels, forty of which should be pregnant with the fact in their 
wombs. 265 

Rasul-Allah^has called this kind of killing ‘killing by mistake 
resembling intention’ because (the guilty) intended aggression by beating only, 
which often does not lead to death. He intended aggression and did not intend to 
kill. 

Third is killing (purely) by mistake or in similar circumstances, for example if a 
man were shooting at game or at a target and he hit another man unintentionally, 
such cases do not imply the death penalty, but they impose the blood money and a 
expiations. 266 

One who helps killer 

.« • J3i<li5 • Jj/J'. C.. Jtjl; Jli jC. jC. 

Ibn ‘Umar reported that Nabiyy^said :when a man keeps hold of a man 
and another kills him, the man who has killed is to be killed, and the man who has 
caught him is to be imprisoned. 275 

Retaliation for Wounds 

Retaliation in the case of wounds is also indicated in the Book, in the 
Sunnah and by consensus (of the Muslim scholars), provided there is parity 
(between the wounder and the wounded) :if a man cut off the right hand of another 
man from the joint, the other man may cut off the hand of the former in like 
manner, if he dislocated another’s tooth, the other may dislocate his tooth, and if 
he made a wound in another’s skull or face going deep to the bone (causing of 
fracture), the other may retaliate in the same way. But if retaliation in the same 
manner is impossible, as in the case of an internal fracture or a wound which does 
not go deep enough to expose the bone, no retaliation is allowed, but a relative 
fine should be paid. Common beating with the hand or with the whip or with the 
stick implies, in the opinion of a group of learned men, no retaliation. It 
necessitates, however, ta ‘zir, since it is impossible to retaliate in such cases, in an 
exact manner 268 , Imam Ibn Taimiyyah’s above mentioned views regarding 
retaliation for different wounds is based on various Ahadith, one important Hadith 
about retaliation of wounds is as follows: 
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^ *1 Ails lafjx.1 -j* .jl 4 juT ji jlT• j*jU ^jjtl J» >. f\^ c-^aI^ J j^SLi -j£r 

^lc, • ~—* Aj L* A-S-lH Jitiltt AjJ • a^_«J <_: JiL ♦ Jj-li*jl 4jJ <—a^-J J 'il 

Ajlit . ;~i:: 1 1 ^3 ♦ ajUI Js ♦ Jj\1 jaAjI» ajUI ax.^ • tel ^Ju\l ^ *Jtl\ wi^lil 

j ♦ A : te-1K rViA^Ut J^'Jl ^ * AjIiM^-ljjjJI ^VAj^JI > il .dift ^y .. Ay. W 
^Jj\l -jjk o^-lx. w u-«..^. AllUl ♦ AjjJl ^-dj AxjL*J1 £ • AjU vlllj Aa j- 4 l*Jl 
.^J-jV 1 ja w ua^ ^3 « l ^-a .. r- 

Abu Bakr reported that Rasul-Allah ^ wrote to the inhabitants of Yemen, 
and there was in his letter, who so kills a believer unjustly will suffer retaliation 
for what his hand has done unless the relatives of the murdered man consent 
otherwise. And therein it was: A man shall be killed for (the murder of) a woman. 
And there in it was :for the (murder of) a life, there is blood-wit of 100 camels, 
1000 dinars on the owner of gold, for a nose which has been cut off from the root, 
its indemnity of murder in case of teeth, there is indemnity of murder in case of 
lips, there is indemnity of murder in case of testicles, there is indemnity of murder 
in case of penis, there is indemnity of murder in case of the backbone, there is 
indemnity of murder in case of one foot, there is one-third of blood-wit in case of 
wound in the head, there is one-third of blood wit in case of wound in the stomach. 
In case of the fracture of a bone in hand there is indemnity of 15 camels, in case of 
a finger out of the fingers of hand and each toe there are 10 camels, and in case of 
tooth, there are 5 camels. 269 

Retaliation in connection with dishonouring others is also lawful. If a man 
curses another man or invokes Allah to maltreat him in some way, the other man 
may retaliate similarly, when who Abuses some other are by mentioning certain 
demerits of his, he too can return same for same. Imam Ibn Taimiyyah narrated 
Hadith from which he derives his views: 


4—>t ’,j£- (Jit**-*! I^Jli tlAA 

' # ' * 

0 ^jlhoII j c jui j«J \S» y^LJI VU U {j L p: ,I Jli jdLJI <Jy~j 


Abu Huriarah reported that Rasul-Allah ^reported :the two who Abuse 
each other, whatever they may say-he who has begun is to blame, unless the 
oppressed (Abused preliminarily) has retaliated in excess :has exceeded (lawful) 
reparation. 270 


Punishment for Spy 

Imam Malik and certain other jurists agreed that some of the crimes, for 
which no hadd penalty is assigned, may be punished (even) by death for example 
in the case of a Muslim spy who spies on his fellow Muslims at the instigation of 
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the enemy. Imam Malik and certain followers of the Hanbali school, like Ibn, 
‘Aqil allowed that such a spy should be killed, Abu Hanifah, al Shaft‘i and certain 
other followers of the Hanbali school, like the judge Abu Ya‘la, forbade that. 271 

Punishment for one who initiates innovation and punishment for Wizard 

Certain followers of the schools of al ShafTi and Ahmad as well as other 
schools, agreed that the initiator of innovation which are contrary to the precepts 
in the Book and the Sunnah be put to death. There is the same attitude towards the 
wizard; the majority of the learned men in the law maintain that he should be put 
to death. Imam Ibn Taimiyyah quoted Hadith about Wizard: 


dJJI Jli Jli LJAiJr Cr c tH (J-?* "* ll [ 3 -jl ^ , \ «i 

0 ujti_UL ^LiJI 


Jundub reported that Rasul-Allahsaid :that penalty imposed on the 


wizard is a stroke with the sword. 


111 


There are no legal penalties or expiation for some disobedience: 

1. The case of the man who kisses a boy or a woman unrelated to him. 

2. The case of the man who flirts without intercourse. 

3. Eats a forbidden thing like blood or dead animal. 

4. Who defames people other than adultery. 

5. Who steals a thing unguarded or of mean value. 

6. Who misappropriates things entrusted to him, as for example the 
exchequers, the trustees of charitable institutions, the guardians of orphans, 
the agents and the partners when they defalcate. 

7. Who cheats in his dealings (with others) like merchants. 

8. Who debase the commodities such as foodstuffs and clothes. 

9. Who gives short measure (of capacity or weight). 

10. Who bears false witness or encourages others to bear false witness. 

11. Who accepts bribes to pass favourable judgements or who judges contrary 
to what Allah has enjoined. 

12. Who exercise aggression on his subjects. 

13. Who challenges others as was done in the pre Quranic (pagan age) period 
or answers the challenge. 

14. All those should suffer correction by flogging (in three degrees) ( l>,i -'' fc! ) to 
inflict c orporal p ain o n t hem a nd make t hem d ispirit i n t he e yes o f t heir 
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people (to beat them without mercy, as to make of them a warning to 
others ( *>- J ) to discipline them. 273 

What is Ta‘zir 


Ta'zir is not a definite punishment, it is generally an infliction of some pain 
on a man by word or action or by avoiding saying a good word to him or doing a 
good deed for him. It may be by harsh admonition or reproach, it may be by 
forsaking him and neglecting to salute him until he repents if this is likely to have 
the desired effect, it may be deposing him from office, as the Rasul-Allah and 
his Companions used to do, it may be by excluding him from the Muslim army, as 
the warrior, who flees during the march to the enemy, would be excluded - To cut 
off the salary is a kind of ta ‘zir. If the viceroy, further committed a scandalous 
action, his deposition from viceroyalship is also a ta ‘zir. 

Ta ‘zir also may be by imprisonment, by beating, by daubing the face black 
or by making the guilty ride, backwards on a donkey. The maximum ta'zir (by 
flogging) should not exceed, as is sometimes said, ten stripes. 

Further, many jurists maintain that ta'zir should always be inferior to legal 
penalty. Some of them say it should not attain even to the minimum of legal 
penalties. Thus a free man, who is to be punished by ta 'zir should not receive the 
forty or eighty stripes which is the regular flogging for a guilty free man. 274 

To sum up, punishment is of two kinds, first, the punishment because of 
previous crime which one has earned, an exemplary punishment from Allah, as for 
example the penalty imposed on the drinker of wine and the accuser of the chaste 
man and woman, the second kind being the penalty with the object of making the 
punished person carry out an enjoined duty or avoid a forbidden action in the 
future. To this latter kind belongs the punishment of a renegade who is asked to 
repent (to-embrace-Islam) if he does not, he should be put to death. Similar to that 
is the case of the person who neglects to perform salah, to pay zakah he should be 
punished again and again until he starts to carry out (the neglected duty) again. 

The ta ‘zir for the s econd category of crimes should be m ore s evere than 
that in the first category. Therefore, it is permitted to flog the guilty (of the second 
category of crimes) frequently until he perform the enjoined salah or any other 
obligatory duty. 


Imam Ibn Taimiyyah said about the Hadith: 

O* J>. bui b* 1 <# J>. J&i J\ <A ±tji 'o* ^1 U-w 'tat 

* - -■ - * ' ^ , 

jis. (3^5 IUeJ y AJ\ JyLj Jli Jli J> ‘iij, *jjl j>\sr & 

0«dJI ijjA IS- ^3 'Sj. Csljjjr 
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Abu Burdah reported that Rasul-Allah^said: Nobody should be given 
more than ten strips except in the case of overstepping one of the limits set up by 
Allah: 275 


That this Hadith has been explained by a group of learned men in the law, 
they said :by the limits of Allah is meant duties and prohibitions with regard to 
Allah. The word 1 imits hadud in the Book and Sunnah mean the dividing 1 ines 
between the lawful and the unlawful, that is, where the lawful ends and unlawful 
begins 

fJo o-a iJ\ iiyfi I : <±J fjj ^4 


ll&j UsjS <JJI ^4] J.LJ 

IIj_l5"^ ^ --^C h-T <JL 1 I *■_■+** ^ l ^ I j 1^ a*. 11 ^ 1 * ll <1 ^ 

.1 Ja^— 3 eJI ^1 JLau_ 3 tJI _>- l^>^. 1^ 

^3 ci ^ c?—f 4 

Lfe<JJ I .>- dl 13 A>e.„l. 4 I I $ jt < 





«? ^ 


> " # 


* «. 




-L jl ilLUli ^jlSj-4 ^jJULaJI 

j2*iLi3- jjli <Ul U-Jl ? o« IjJ l>L3 

dUb O^xiL&l [ 4 -^ [ 44 ,lip ^Ll>- <JLII L-4^^4 ^ 
JaLJa 11 liLlijlj aJLII »• J—scu ^<-UI 


Permitted to you, on the night of the sawm, is the approach to your wives. 
They are your garments and ye are their garments. Allah knoweth what ye used to 
do secretly among yourselves; but He turned to you and forgave you; so now 
associate with them, and seek what Allah hath ordained for you, and eat and drink 
until the white thread of dawn appear to you distinct from its black thread; then 


401 



complete your sawm till the night appears; but do not associate with your wives 
while ye are in retreat in the mosques. Those are limits [set by] Allah: approach 
not nigh thereto. Thus doth Allah make clear His Signs to men: that they may 
learn self-restraint. 

A divorce is only permissible twice: after that, the parties should either hold 
together one quitable t erms, o r s eparate w ith k indness. 11 i s n ot 1 awful f or you, 
[men], to take back any of your gifts [from your wives], except when both parties 
fear that they would be unable to keep the limits ordained by Allah. If ye [judges] 
do i ndeed f ear t hat t hey w ould b e u nable t o k eep t he 1 imits ordained b y A llah, 
there is not blame on either of them if she gives something for her freedom. These 
are the limits ordained by Allah; so do not transgress them if any do transgress the 
limits ordained by Allah, such persons wrong [themselves as well as others], (al 
Baqarah 2:187,229) 

The application of the word hadd to the punishment of lesser crimes is a 
recent convention. The Hadith from the Rasul-Allah^ mentioned above 
concern’s the punishment, for in fraction of duties, by a man himself, as in the 
case of the husband who beats his wife for having left him in favour of another 
man. In punishing her, he should not exceed ten stripes. 

Flogging which is enjoined by the Islamic law, is moderate flogging with 
the whip, neither light nor heavy. In this respect, ‘ Aliyy has said ‘Beating between 
two extremities of beating’ neither light nor heavy, but flogging can never be with 
a stick nor with scourge. To flog with a dirra (bull’s pizzle, light lash or whip) is 
not enough (in the hadud), though it is used in ta ‘zir punishment in the case of 
lesser crimes. 

Legal penalties, on the other hand should be executed with the (usual) 
whip. ‘Umar used to punish with the dirra, when it was a case of legal penalty, he 
asked for a whip. * 

Imam Ibn Taimiyyah said, not all the clothes of the condemned should be 
stripped when flogging him, but only those which prevent him from feeling the 
pain of the beating, neither should he be tied (to a post) if it is not necessary, nor 
should the blows fall on his face. Rasul-Allah has said: 


Z *'J*j* lJ b* b* ■? U>JI 1^)1 JLj bi 441 J-Lf- lVTA 

& Jili lit j/W Al\ byLj JL* JU 


Abu Huriarah reported that Rasul-Allah ^ said: when you execute the 
penalty [with beating], avoid the face of the condemned and the vital organs 

'yjf. 

should not be struck. 
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The object of the penalty and the punishment being to correct the guilty in 
the lesser crimes, not to kill him. Every other part should receive its share of the 

977 

beating, namely the back, the shoulders and the hips. 
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CONCLUSION 


Sunnah, an Arabic word which literally means ‘method’ is divided into 
three types, namely verbal ( qawli ), practical and tacitly approved ( taqriri ). 

Its authority derives from various verses of the Qur’an, sayings of Muhammad 
Rasul-Allah . Rasul-Allah ^ said: 

0 ULo) mU£}| Jl if 

‘Behold I have been given the Book and a similar thing [Sunnah] along 
with that. 1 

As we have discussed in Chapter I Hadith is a reporting of the Sunnah of 
Rasul-Allahwhich is the second principal source of Islamic legislation. 

Allah’s object was not to give a system of abstract ideas, which could only 
be discussed and talked about. His object was to make the people practically obey 
His injunctions. This required concrete precedents to be laid down for every walk 
of human life. Only the abstract thought can be explained in a book concrete bases 
can be laid down only by a human being. Therefore, Allah entrusted this job to the 
Rasul-Allah . 

Jjf jii 

For you the life of Rasul-Allah has got model of behaviour (al Ahzab 33:21) 

This is why the Qur’an was revealed piecemeal. The Quranic verses 
alongwith the circumstances under ^hich those were revealed and the practice of 
the Rasul-Allah ^thereon, constitute a body of concrete bases. Rasul-Allahled 
his life and organized his society under the Divine guidance. And, thus succeeded 
in establishing behaviour patterns in every walk of human life, which are easily 
practicable and clearly communicable. Due to such a significant position of t he 
Sunnah, Divine revelation was not limited to the Qur’an. The life of the Rasul- 
Allah^which was essentially to be obeyed by the people was not left without 
Divine guidance. The fact that the things other than the Qur’an were revealed on 
the Rasul-Allah^ is witnessed by the Qur’an itself. 

The Rasul-Allah^ was not only the transmitter of the Qur’an but he also 
interpreted and exemplated it in word and action. The only difference between the 
ordinary expressions of the Rasul-Allah ^ and the revelations consists in the fact 
that, whereas the former is Divine in content alone, the latter are Divine in form 
also. The ground for this view is afforded by the Qur’an. 
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And we have revealed to you the Qur’an in order that you may explain to 
men what has been revealed to them, (al Nahl 16:44) 

Thus the Rasul-Allah’s^P conduct is as important a source of Shari‘ah as 
the Book. It means that to Rasul-Allah Malone was the solution known and the 
knowledge he communicated to his followers is pretty clear from his sayings and 
deeds. He unfolded the meaning, distinguished between abrogated and abrogating 
verses, and communicated this knowledge to his Companions. It was from him 
that they learnt the meaning of the verses and the circumstances which led to each 
distinct revelation. The Companions thus instructed became perfectly familiar with 
the whole revelation. This knowledge they handed down word for word to their 
followers, the tab ‘in, who in their turn passed it on their followers taba' tab ‘in. It 
is a belief of every Muslim that, the Rasul-Allah not only spoke but also acted 
under Divine influence. This makes the Sunnah as a true supplement to the Book 
and placed second to it. Sunnah not only throws a light on its meaning, but itself 
forms the basis on which the doctrine may be established. There can be no true 
conception formal of the Islamic system of law, society, economy and life etc. if 
the Sunnah is not taken into account. Muhammad Rasul-Allah^said: 



i -J -jijA vIjSTj 


I left two things among you. You shall not go astray as long as you hold 
them: the Book of Allah and my Sunnah. 2 


The status of Sunnah, its authority and authenticity is based on the verses of 
the Qur’an. Thus both the Qur’an and the Sunnah constitutes one complete whole 
(the basis of Islam). Both are fundamentally interdependent. This is like one 
organic body constituted by different parts together they make a living organism 
but divided they are impracticable. In the words of the Qur’an the relationship of 
the Qur’an of the Sunnah is that of a book and the light. 



And came to you from Allah, the light and the Book, (al Ma’idah 5:15) 


It is for the sake of description and explanation that, jurists say there are 
two basic sources of Shari‘ah. As a matter of fact there is only one source, that is, 
wahy. There has been a debate among the jurists whether Sunnah is an 
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independent source or not? An adequate answer to the question as to whether the 
Sunnah is a mere supplement to the Qur’an or a source in its own right 
necessitates an elaboration of the relationship of the Sunnah to the Qur’an in the 
following three capacities: 

Firstly, the Sunnah may consist of rules that merely confirm and reiterate 
the Qur’an apd are merely corroborated by the Sunnah. The question as to whether 
the Sunnah is an independent source is basically redundant with regard to matters 
on which the Sunnah merely confirms the Qur’an as it is obvious that in such 
cases the Sunnah is not an independent source. A substantial part of the Sunnah is, 
infact, of this variety, all Ahadith pertaining to the five pillars of the faith and such 
other matters like the right of one’s parents, respect for the property of others and 
Ahadith which regulate homicide, theft and false testimony, etc, basically reaffirm 
the Quranic principles on these subjects thus, there is no room to say that Ahadith 
regarding these matters constitute an independent authority in its own right. 

Secondly, the Sunnah may consist of an explanation or classification to the 
Qur’an. It may clarify the ambivalent ( mujammat) of the Qur’an, qualify its 
absolute or specify the general terms of the Qur’an. This is once again the proper 
role that the Sunnah plays in relationship to the Qur’an in that it explains the 
Qur’an. Once again a substantial part of the Sunnah falls under this category. It is, 
for example, through this type of Sunnah that Quranic expressions like salah, 
zakah, hajj and riba, etc have acquired their juridical meanings. Have another 
example, with regard to the contract of sale the Qur’an merely declares sale to be 
lawful as opposed to riba which is forbidden. This general principle has later been 
elaborated by the Sunnah which expended the detailed rules of Shari‘ah 
concerning sale including its conditions, varieties and sales which might amount to 
riba. The same could be said of fhe lawful and unlawful varieties of food, a 
subject on which the Qur’an contains only general guidelines and the Sunnah 
provides the details. Again on the subject of bequest, the Qur’an provides for the 
basic legality of bequest and the rule that it must be implemented prior to the 
distribution of the estate among the heirs. The Sunnah supplements these by 
enacting additional rules which facilitate proper implementation of the general 
principles of the Qur’an. 

The foregoing two varieties of the Sunnah between them comprise the 
largest bulk of Sunnah and the l ulama are in agreement that these two types of 
Sunnah are integral to the Qur’an and constitute a logical whole with it. The two 
cannot be separated or taken independently from one another. It is considered that 
Sunnah which qualifies or elaborates the general provisions of the Qur’an on 
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devotional matters ( on the punishment of theft, on the duty of zakah, and 

on the subject of bequest could only have originated in Divine inspiration, for 
these cannot be determined by means of rationality and ijtihad only. 


Thirdly, the Sunnah may consist of rulings on which the Qur’an is silent in 
which case the ruling in question originates in the Sunnah itself. This variety of 
Sunnah, referred to as al Sunnah al mu’assisah or founding Sunnah, neither 
confirms n or o pposes the Q ur’an, a nd i ts c ontents c annot bet raced b ack t o t he 
Book. It is only this variety of Sunnah which lies in the centre of the debate as to 
whether the Sunnah is an independent source of Shari‘ah. To give some examples, 
the prohibition regarding simultaneous marriage to the maternal and paternal aunt 
of one’s wife, the grandmother’s entitlement to a share in inheritance, the 
punishment of rajm, (that is death by stoning for adultery when committed by a 
married Muslim) all originate in the Sunnah as the Qur’an itself is silent on these 
matters. 

Some ‘ulama of the later ages, including al Shatabi and al Shawkani have 
held the view that the Sunnah is an independent source. They have further 
maintained that the Quranic ayah in surah al Nahl 16:44 is inconclusive and that 
despite its being clear on the point that the Rasul-Allah ^interprets the Qur’an, it 
does not overrule the recognition of Sunnah as an independent source. On the 
contrary, it is argued that there is evidence in the Qur’an which substantiates the 
independent status of Sunnah. The Qur’an for example, in more than one place, 
requires the believers to obey Allah and obey Rasul. ^ 


US I l^S jli IjjJt-Jgl J 
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Obey Allah, and obey al Rasuland beware [of evil]: if ye do turn back, 
know ye that it is Our Rasul’s duty to proclaim [the Message] in the clearest 
manner, (al Ma’idah 5:92) 

The fact that obedience to al Rasul-Allahis specifically enjoined next to 
obeying Allah warrants the conclusion that obedience to Rasul-Allah^ means, 
obeying Him. Whenever he orders or prohibits something which is also 
recommended or prohibited in the Qur’an then (A**A') ‘would be sufficient and 

there would be no need to add the phrase .Elsewhere the Qur’an 

clearly places submission and obedience to Rasul-Allah^ at the very heart of the 
faith and a test of one’s acceptance of Islam. This is the purport of the ayah which 
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reads (al Nisa 4:65) Further more the proponents of the independent status of the 
Sunnah have quoted the Hadith of Mu‘adh Ibn Jabal in support of their argument. 
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Companions of Mu‘adh narrated: When Rasul Allahsent Mu‘adh to 
Yemen he said to Mu‘adh: How will you make decision? He said: According to 
the Book of Allah. Rasul Allah said: If you do not find anything [regarding the 
matter] in the Book of Allah, he said: I will consult Sunnah of Rasul Allah 
Rasul Allah ^ said: If you do not find anything in that too? He said: I will exert 
my opinion. Rasul Allahsaid all praise to Allah who guides envoy of Rasul 
Allah^. 3 

This Hadith is clear on the point that the Sunnah is authoritative in cases on 
which no guidance could be found in the Qur’an. The Sunnah in other words, 
stands on its own feet regardless as to whether it is substantiated by the Qur’an or 
not. 

According to the majority of l ulama, however, the Sunnah, in all its parts, 
even when it enacts original legislation, is explanatory and integral to the Qur’an. 
Imam Shaffi’s views on this matter is representative of the majority position 
which we quoted in preceding chapter. 


According to him the ‘ulama have advanced concerning the relationship of 
Sunnah to the Qur’an. One of these views, which receives strong support from 
Imam Shaft‘i himself, is that Allah has explicitly rendered obedience to the Rasul- 
Allah^into an obligatory duty. In his capacity as Rasul-Allah^, Rasul- 
Allah^has introduced laws some of which originate in the Qur’an and others do 
not. But all Nabwi legislation emanate in Divine authority. The Sunnah and the 
Qur’an are of the same provenance and all must be upheld and obeyed. Others 
have held the view that the Rasul-Allahis the chosen Rasul of Allah, thus it is 
sufficient proof for the authority of Sunnah. For it is through the Sunnah that the 
Rasul-Allah ^ fulfilled his Divine mission. According to another view there is no 
Sunnah whose origin cannot be traced back to the Qur’an. This view maintains 
that e ven t he S unnah w hich e xplains t he n umber a nd c ontents o f salah a nd t he 
quantities of zakah as well as the lawful and forbidden varieties of food and trade 
merely elaborate the general principles of the Qur’an. 
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Most important thing to note here is that both sides are essentially in 
agreement on the authority of Sunnah as a source of Shari‘ah they acknowledge 
that the Sunnah contains legislation which is not found in the Qur’an. The point 
which is basic to both these views is the authority of the Rasul-Allah ^ and the 
duty of adherence to his Sunnah. 

The personality and character of Muhammad Rasul-Allah ^ constituted a 
model example for the Muslims. His life is a practical guidance and inspiration for 
them. Therefore, Muslim scholars have taken pains to preserve all relevant 
material about the life and career of Muhammad Rasul-Allah^. 

The history of compilation of the Sunnah goes back to the time of Rasul- 
Allah^ himself as we have discussed the issue in chapter II in detail. The first 
written constitution of the Islamic State on the migration to Medina is an 
illustration. The census was taken officially as the constitution, by 1 A.H and the 
illustrations on letters patent, proselytism, instruction to governors, tax and tariff 
rules, some explanatory notes on Quranic verses lead one to what is stated as 
proof. Though Rasul-Allah ^ prohibited the Companions to write down Ahadith 
temporarily, yet at other times he ordered and permitted to write down the 
Ahadith. He, according to Imam Tirmidhi, directed an ansari to write down, 
permitted ‘Abd Allah Ibn ‘Amr Ibn al ‘As to do it, so that he may not forget, and 
similar are the cases of Abu Raff Anas Ibn Malik ‘Amr Ibn Hazm collected state 
documents as governor of Yemen. 

The history of the compilation of Sunnah after the Rasul-Allah^ is even 
more v ast a nd d etailed. E ach C ompanion w ho n arrated t he A hadith h ad a 1 arge 
number of pupils who compiled what they heard from him. 

In the era of the tab ‘in the compilation of Ahadith was undertaken officially 
by the famous khalifa , ‘Umar Ibn ‘Abd al ‘Aziz (99-101 A.H) He issued an 
official order to all governors under his domain that they should gather the 
knowledgeable persons from among the Companions of the Rasul-Allah and 
their pupil and write down the Ahadith found with them. 

The result of this official decree was that several books of Ahadith were 
prepared and spread all over the country. In the first century A.H more than 20 
books were compiled on Ahadith and the list of books complied in the second 
century A.H is not only long but some of these books are available in market 
today. 

This ample evidence is sufficient to falsify the assumption that the 
compilation of Ahadith did not take place before the third century A.H. The truth 
is that the compilation of Ahadith has begun in the very days of the Rasul- 
Allah^ and has continued in a disciplined way thereafter. 

Imam Ibn Taimiyyah acknowledges the Qur’an as the Shari'ah’s 
undisputed primary source. None of the Imams' and jurists disagreed on this, he 
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said: The authentic Sunnah, according to Ibn Taimiyyah, is inseparable from the 
Qur’an, because it reveals the intent of the Divine revelation. Both the Qur’an and 
the Sunnah are referred to as the nasus and as such they are held in a uniquely 
authoritative position as the authority of the Sunnah is an extension of the 
authority of the Qur’an itself, by Divine witness: 



| 4*1 ^j J) M .< ! I —i iv Lo 


So take what the Rasul ^assigns to you, and deny yourselves that which 
he withholds from you. (al Hashr 59:7) 


Imam Ibn Tamiyyah is convinced that the Sunnah must be held in the 
highest regard in legislation, because it is the key to understand the Qur’an, and 
because authentic Sunnah can never contravene the Qur’an. 

According Imam Ibn Taimiyyah, Rasul-Allah’sEmission was to deliver 
Allah’s message to His people. Allah had commanded him clearly and that was his 
obligation, thus every Muslim is bound to follow him in every walk of life. Allah 
says: 




5 ^ 


Those who deny Allah and His Rusul, and [those who] wish to separate 
Allah from His Rusul, saying: We Relieve in some but reject others: and [those 
who] wish to take a course midway, (al Nisa 4:150) 

What is this differentiation which is condemnable in the eyes of Allah? 
Very obviously by professing to believe in Allah or for that matter in the word of 
Allah (the Qur’an) in the abstract, but rejecting His law as propounded by His 
Rusul, there is no room for obeying Allah and the Qur’an and disobeying His 
Rasul ^ and his Ahadith it is heresy. Allah says: 



And whoever obeys al Rasul^, thereby obeys Allah, (al Nisa 4:80) 
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And whoever disobeys Allah and His Rasul ^, for him there is the fine of 
Hell These They shall remain for there.(al Jinn 72:23) 


Thus, both positive and negative aspects about the obedience have been 
dealt within the Qur’an and important thing to note here is that in both these verses 
obedience and disobedience has been mentioned separately, along with the 
obedience to Allah. 

Imam Ibn Taimiyyah’s unique and uncompromising approach to derive 
views directly from the nasus (the texts i.e. the Qur’an, the Ahadith) is his hall 
mark, only after he narrates the Quranic verses and Ahadith profusely he quotes 
views of four a ’imah and other jurists. Accordingly to him Muhammad Rasul- 
Allah^was given all authority and wisdom necessary and sufficient for 
interpreting the Qur’an. In his voluminous Majmu'at al Fatawa and other books 
and booklets, Imam Ibn Taimiyyah followed this principle without any hesitation 
and leniency. His social, political, legal and economic views all are based on the 
same principle. 

The foundations of the social system of Islam rest on the conception that all 
the human beings are equal and belong to one universal brotherhood. Islam rejects 
all distinctions of birth, class, race, colour, and language etc. it seeks to build a 
principled and ideological society as against the racial, national and parochial 
societies existing in the world. Any one who believes in one Allah as his master 
and Rabb, and accepts Muhammad Rasul-Allah ^ as His last Rasul can be a 
member of the Muslim ummah. 
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Nu‘man Ibn Bashir reported that the Rasul-Allah^said/You will see the 
believers in their mutual kindness, love and sympathy just like one Body. When a 
limb complains, the whole body responds to it with sleeplessness and fever. 4 


In Islam all political, legal sovereignty belongs to Allah alone. It is binding 
on every Muslim that he must acknowledge Him as the sovereign in his moral, 
social economic and political spheres of life. Islam altogether repudiates the 
philosophy of the western democracy in which the sovereignty of the people is 


411 



accepted, and the absolute powers of legislation rest in the hands of the people. 
Law making is their prerogative and legislation must correspond to the mood and 
temper of their opinion. As belief in the unity and sovereignty of Allah is the 
foundation of the social and moral system of Islam, it is also the very starting point 
of the Islamic political philosophy. An Islamic state must in all respects, be 
founded upon the law laid down by Allah through His Rasul The government 
which runs such a state will be entitled to obedience in its capacity as a political 
agency set up to enforce the laws of Allah and the practices of His Rasul ^. 
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‘Abd Allah Ibn ‘Umar reported that the Rasul-Allah said: Behold! Each 
one of you is a king, and each one of you will be asked about his subjects. A 
leader is a king over the people and he will be asked about his subjects, a man is a 
king over the members of his household and he will be asked about his subjects, a 
woman is a queen over the members of the household of her husband and of his 
children, and she will be asked about them, a servant is a king over the property of 
his master, and he will be asked about it. Behold each one of you is a king, and 
each one of you will be asked about his subjects. 5 
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‘A’isha reported that the Rasul-Allahsaid :0 Allah! Who so is given 
power over any of the affairs of my people and then he gives trouble to them, give 
trouble to him, and whose is given power over any of the affairs of my people and 
then he shows mercy to then, show mercy to them. 6 
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Anas reported that the Rasul-Allah^ said. Hear and obey though a Negro 
whose head is like a raisin is appointed [to rule over you]. 7 
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All that is found on earth, in the havens, the oceans and others have been 
made subservient to man by Allah. Allah has created all these resources for the 
benefit of mankind. It is therefore: 

The birth right of every human being to try and secure his share out of the 
world. All men enjoy this right equally and none can be deprived of it, nor should 
one man get precedence over another. There can be no compulsion on any 
individual, race, or class, for taking to certain means of livelihood or adopting 
certain profession. All are entitled to equal opportunities in the economic realm. 
Similarly no distinction is valid in Islam which would result in creating a 
monopoly of a particular means of livelihood for a particular person, class, race, or 
group of people. 

Islam demands that in all contractual participants, the profit as well as the 
risk should be shared by both the contracting parties. 
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What Allah has bestowed on His Rasul & [and taken away] from the 
people of the townships, belongs to Allah, to His Rasul ^ and to kindred and 
orphans, the needy and the wayfarer; in order that it may not [merely] make a 
circuit between the wealthy among you. So take what al Rasul ^assigns to you, 
and deny yourselves that which he withholds from you. And fear Allah; for Allah 
is strict in Punishment, (al Hashr 59:7) 


It is on the basis of this fundamental principle that Islam has constructed its 
economic system. 
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‘A’isha reported :I heard the Rasul-Allah^said: zakah never mixes with a 
property but to destroy it. 8 
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Jabir reported that the Rasul-Allah ^cursed the devourer of usury, its 
payer, its scribe, its witness. And he said that they are equal [in sin]. 9 
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Ma‘mar reported that the Rasul-Allah said^:Whoever hoardings is a 


sinner 


10 


The sphere of law in Islam is very wide. There is no field of life which is 
not ruled by law. Islam is a religion which demands respect for law based on the 
nasus, because it stands for orderly, disciplined, and regular habits of life and 
dislikes indiscipline, lawlessness, and care-free methods of work. 

The main objective of the Shari‘ah is to construct human life on the basis 
of virtues and to cleanse it of the vices it lays down the entire 

scheme of life in such a manner that virtues may flourish and vices may not 
venom human life. The Shari‘ah is a complete scheme of life and all-embracing 
social order-nothing superfluous, nothing lacking. 
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‘Abd Allah Ibn Abi Aufa reported that Rasul-Allah^fcsaid:Verily Allah is 
with a Judge so long as he is not unjust. When he is unjust [intentionally] He goes 
off from him, and the devil keeps attached to him. 11 
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‘Amr Ibn Shu‘aib reported from his father who narrates from his 
grandfather that Rasul-Allah ^ said: Proof is upon the plaintiff and oath is upon 
the defendant 12 
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‘A’isha reported: Usamah approached Nabiyy^on behalf of a woman 
[who committed theft], Nabiyy^said: The people before you were destroyed 
because they used to inflict the legal punishments on the poor and forgive the rich. 
By Him in whose hand my soul is if Fatimah would have did it, I would have cut 
off her hand. 13 
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The Qur’an and the Sunnah are the two branches of the same Divine 
guidance for mankind for all times to come now through the same medium i.e. 
wahy through Rasul-Allah^, the life of individual and social, local and universal 
needs goal direction and method ). The guides on the path, heirs of 

the ‘ulama of the Qur’an and the Sunnah with the torch who 

illuminated the path connecting us with the roots and making the life thus, fruitful 
spiritually, economically, politically, socially universal and civilizational centric 
Imam Ibn Taimiyyah was one such luminary. 
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APPENDIX I 


TWELVE MUHADDITHUN AND THEIR HADITH WORKS 

1. Imam Malik Ibn Anas 

Imam Malik Ibn Anas Ibn Malik was bom in 95 A.H at Madinah. His grand 
father Malik was a tabi ‘ and his great grand father was a Sahabi of Muhammad 
Rasul-Allah^ .Originally his family belonged to Yemen, and in the time of 
Muhammad Rasul-Allah they settled in Madinah. 

The khalifa Abu Ja‘far asked Imam Malik to write a book which may be 
promulgated as the law of the State all over the Islamic world, Imam Malik 
disagreed with this and said that the Companions of Muhammad Rasul- 
Allah^were scattered all over the Muslim world, especially in the time of the 
khalifa ‘Umar. The people learned from the Companions there is more than one 
choice in practicing Islam. Hence it is better to leave every city with whatever 
knowledge it has of Islam. 

Muwatta is not purely a Hadith book. It contains the Ahadith of 
Muhammad Rasul-Allahlegal opinions of the Companions and the successors 
and of some later authorities. It contains 1720 Ahadith, of which 600 have isnad, 
222 are mursal, 613 are mawqiif while 285 stop either at a Companion or a 
successor. The Muwatta may be treated as a brief but authoritative collection of 
legally oriented Ahadith. He died in 179 A.H. 

2. Imam Ahmad Ibn Hanbal 

Imam Ahmad Ibn Hanbal was bom in 164 A.H at Baghdad Imam Ahmad 
was descended from the great Shaybani tribe of the Arabs. Imam was carefully 
brought up by his pious mother, his father having died young. Imam Ahmad 
appears to have lectured on Ahadith from an early age. 

The khalifa al Mamun under the influence of his philosophically minded 
associates, and perhaps wishing to build an intermediate doctrine which would 
prove acceptable to both Sunnis and Shi‘i, publicly accepted the Mu ‘tazillah 
creed, including the notion of the created nature of the Qur’an. When most 
scholars particularly Imam Ahmad Ibn Hanbal refused to accept his new creed, he 
threatened and persecuted him but Imam Ahmad refused to yield. 

Imam Ahmad Ibn Hanbal devoted his entire life to the service of Hadith, 
spreading it through the large regiments of his disciples to every part of the 
Muslim w orld. H is M usanad c ontains 3 0,000 A hadith w hich h e c hoosed o ut o f 
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some 750,000 Ahadith and athar narrated by more than nine hundred (900) 
Companions. He died before he gave it a final shape and his son ‘Abd Allah 
completed it in the course of 14 years. Musanad is not compiled in accordance 
with issues in law. The only criteria are to collect Ahadith of a certain 
Companions in one place. He died in 241 A.H. 

3. Imam Abu ‘Abd Allah Bukhari 

Imam Abu ‘ Abd A llah M uhammad I bn I sma‘il w as b om in 1 94 A.H. a t 
Bukhara, he was of Persian origin. His father was muhaddith of some repute and 
died leaving him quite an infant, with considerable fortune. Imam Bukhari began 
the study of Hadith while he was young, even less than ten years of age. By the 
age of sixteen, he had memorized many books of prominent scholars such as Ibn 
al Mubarak, Waki‘ etc. 

Hadith was almost an obsession with Imam Bukhari. He spread no pains for 
it, sacrificing almost every thing for its sake. Imam Bukhari had strong intellect 
and sharp retentive memory, on many occasions Imam Bukhari’s learning 
particularly his memory was put to severe tests, of a kind often favoured by 
rigorous scholars of the time, and seems always to have emerged with credit. At 
Baghded, ten (10) muhaddithun changed the isnad and contents of a hundred (100) 
Ahadith, recited them to Imam Bukhari at a public meeting, and asked him 
questions about them. Imam Bukhari confessed his ignorance of the Ahadith 
which they had recited. But then he recited the correct, versions of the Ahadith 
concerned and said that probably his questioners had inadvertently recited them 
wrongly. 

Sahih Bukhari is the most important, reliable and authentic book of 
Ahadith. He selected nearly 7275 Ahadith out of 600, 000 Ahadith, tested their 
genuineness according to canons of criticism he himself developed and arranged 
them according to their subject matter under separate headings, most of which are 
taken from the Qur’an, and in some cases from the Ahadith themselves, without 
repetition the number of Ahadith in Sahih Bukhari goes down to 2,602. This 
number does not include Ahadith mauquf and sayings of successors. He died in 
256 A.H. 

4. Imam Abu Husain Muslim 

Imam Abu Husain Muslim Ibn al Hajjaj al Nishapuri was bom in 204 A.H. 
His fore fathers occupied prominent position during the time of four khulafah\ and 
Imam Muslim himself i nherited a 1 arge f ortune f rom h is f ather w ho w as a Iso a 
muhaddith of some repute. He traveled m any p laces with the object of learning 
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Hadith, among his famous teachers were Zubair Ibn Harb, Sa‘id Ibn Mansur, ‘Abd 
Ibn Humaid, Imam Bukhari, Ibn Mu‘in etc. After finishing his studies in the 
different centres of learning, he settled down at Nishapur. 

Like Imam Bukhari, Imam Muslim, regarded a Hadith as sahih only when 
it had been handed down to him through a continuous isnad of known and reliable 
authorities, was compatible with other material established in this way, and was 
free from various types of deficiency. 

The Sahih Muslim was compiled at about the same time. It is considered as 
next to Sahih Bukhari in accuracy and authenticity. 11 i s some what superior to 
Sahih Bukhari in the detail of arrangement of Ahadith. This book contains 3,033 
Ahadith selected out of 300,000 Ahadith and athar. He died in 261 A.H. 

5. Imam Muhammad al Tirmidhi 

Imam Muhammad Ibn ‘Isa Ibn Saura al Tirmidhi was bom in 209 A.H at 
Makkah. He travelled a good deal in search of Ahadith, visiting the great centres 
of Islamic learning in Iraq, Persia and Khurasan, where he was able to associate 
with eminent muhaddithun such as Imam Bukhari, Imam Muslim and others. Like 
Imam Bukhari Abu ‘Isa possessed a remarkable sharp and retentive memory, 
which was severely tested many times. 

According to Imam Ibn Taimiyyah he was the first man to divide the 
Ahadith into three groups namely sahih, hasan and da ' if, muhaddithun before him 
used to divide Ahadith into two categories only, besides this grouping he also 
determine the identity of the names, surnames and titles of the narrators of Ahadith 
and tried to fix the degree of their reliability by inventing peculiar names of each 
Hadith. 

Imam Tirmidhi’s Jami ' Tirmidhi is recognized as one of the most important 
works of Ahadith literature. For theTirst time, the author used the principle of only 
considering those Ahadith on which the various rituals and laws of Islam had been 
established by the scholars of the various schools. He died in 279 A.H. 

6 . Imam Abu Dawud Sulaiman 

Imam Abu Dawud Sulaiman Ibn al Ash‘ath al Azdi al Sijistani was bom in 
202 A.H. He travelled extensively for the study of Ahadith. He travelled all the 
important centres of Hadith, leamt and collected them wherever they were found. 
Subsequently he was considered as a great muhaddith. 

The scholars are unanimous about his great ability, trustworthiness, honesty 
and accuracy. He was not only a narrator of Ahadith and a good collector and 
compiler, but also a good lawyer and a very good critic. It is interesting to read 
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that while criticizing the Ahadith, he sometimes checked the written material, 
papers and ink to discover their age. 

Imam Abu Dawud wrote many books on Ahadith and Islamic law of which 
his Sunan is the most important. It has been accepted by eminent jurists and 
muhaddithun as the authentic text book next to Sahih Bukhari and Sahih Muslim. 
It contains 4,900 Ahadith which were sifted from 500,000 Ahadith.This work took 
him nearly 20 years; there is another work of his on Hadith called Musanad. He 
died in 261 A.H. 

7. Imam ‘Abd al Rahman al Nasa’i 

Imam Abu ‘Abd al Rahman Ahmad Ibn Shu‘iab Ibn ‘Aliyy al Khurasani al 
Nasai’ was bom in 214 A.H at Nasa’, a town in Khurasan. Having received his 
early education in his home province, he travelled at the age of fifteen (15) to 
Balkh, where he studied Ahadith for over a year. He travelled widely to Iraq, 
Arab, Syria and Egypt etc. Imam Nasa’ was a great scholar and critic. Some of the 
later scholars even esteemed him higher than Imam Muslim in his knowledge of 
Ahadith. He went for Jihad accompanying the Governor of Egypt. He was brave 
and in the military camp he used to try to guide the governor and army by teaching 
them Sunnah of Muhammad Rasul-Allah ^. 

He was selective in his material and did not use some very important 
material because of one of the narrators was labeled as a weak narrator. Imam 
Nasai’ was very accurate in his recording; his Sunan work on Ahadith has been 
recognized as the best Hadith work of his time. In his Sunan he admitted that in 
his work there are weak and doubtful Ahadith, Imam Nasai’ compiled the legal 
Ahadith which he considered to be*either fairly reliable of possible reliability. At 
the request of some of his friends, he also produced a synopsis of the Sunan called 
al Mujtaba, or al Sunan al Sughra. This latter work, which he claimed contained 
only reliable Ahadith is now accepted as one of the six canonical collections. He 
died in 303 A.H. 

8 . Imam Abu ‘Abd Allah Ibn Majah 

Imam Abu ‘Abd Allah Muhammad Ibn Yazid al Rab‘i known as Ibn Majah 
was bom in 209 A.H at Qazwin, the city of Iran. At about 15 as it was the custom 
of that period he began his journey for the learning of Hadith after 230 A.H he 
visited Khurasan, Iraq, Hijaz, Syria, Egypt etc, he studied under the great 
muhaddithun of h is d ay, a nd c ompiled s everal w orks i n t he a rea o f H adith, t he 
most important being his Sunan. 
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He did not mention his criteria for selecting the materials. Neither did he 
mention the aim he had in his mind in compiling this work. His book is of the 
lowest grade in the collection of the six principal works. His book contain 4341 
Ahadith, out of them 3002 have been recorded by authors of the remaining five 
books, either by all or by one of them. Imam Ibn Majah presented it for criticism 
to Abu Zar‘a he liked the general plan of the book, and remarked that he expected 
it t o s upersede t he H adith w orks which t hen e njoyed g eneral c urrency. H e a Iso 
said that the number of weak Ahadith in the book was not large. He died in 273. 
A.H. 

9. Imam Abu Muhammad al Darimi 

Imam Abu Muhammad ‘Abd Allah Ibn ‘Abd al Rahman al Darimi was 
bom in 181 A.H at Baghdad, he was a member of the Arabi clan of the Banu 
Darim, an offshoot of the tribe of Tamim, to which he was probably attached as a 
mawla, he travelled a good deal in search of Ahadith and studied under important 
muhaddithun such as Yazid Ibn Harun and Sa‘id Ibn ‘Amir. Well known for his 
devotion to his field, he was also celebrated for his honesty and piety. His Sunan is 
among the earliest Hadith books. 

The work Sunan al Darimi contains some 3550 Ahadith arranged in more 
than thousand chapters according to subject, this book is generally accepted as an 
important source, and has been regarded by some muhaddithun as the sixth of the 
canonical collections. But the truth is that this Sunan contains many Ahadith 
which do not satisfy the conditions necessary for genuine ones. He died in 255 
A.H. 

10. Imam Abu al Hasan al Daraqutni 

Imam Abu al Hasan ‘Aliyy Ibn ‘Umar al Daraqutni was bom in 306 A.H at 
Darqutan a quarter in Baghdad. Imam Daraqutni rapidly acquired Islamic sciences 
in particular the Ahadith. 

Imam Daraqutni was famous for his piety, sincerity simple living, intellect, 
sound reasoning and Hadith criticism he had an extra ordinary authority over 'Urn 
Asma al Rijal. According to famous Islamic scholar Abu al Tayyib Imam 
Daraqunti is Amir al Muminin fil Hadith. 

Imam Daraqutni himself compiled many useful works on Hadith and 
related subjects. The most useful of these is the Sunan al Daraqutni , which was 
recognized as one of the most reliable Hadith collections next in importance only 
to Sihah Sittah. In his Sunan Imam Daraqutni adduces Ahadith he considers 


420 



reasonably authentic, supplementing them with isnads and alternate versions. He 
died in 385 A.H. 

11. Imam Abu Bakr al Baihaqi 


Imam Abu Bakr Ahmad Ibn al Husain was bom in 384 A.H at Baihaq a 
village near Nishapur. He studied Ahadith from more than hundred eminent 
muhaddithun of his time, he had specialization in various Islamic sciences 
particularly in Hadith and fiqh and very soon became remarkably prolific author, 
producing s everal h undred b ooks o n H adith a nd S hafi‘i 1 aw s ome o f w hich a re 
said to be unparalleled in the history of literature. His two Sunan works of an 
unusual length and thoroughness are particularly revered. His reputation as a 
muhaddith and a Jurists attracted the attention of the learned men of his city, who 
invited him to their city and requested him to read one of his books to them. He 
died in 458 A.H. 

12. Imam Abu al Qasim Sulaiman 

Imam Abu al Wasim Sulaiman Ibn Ahmad Ibn Ayyub al Tabarani was bom 
in 260 A.H. at ‘Akka. His family belonged to Yemeni tribe lakhm who migrated to 
Quds and settled down there. He began the study of Hadith in early age. He made 
extensive journeys for this purpose and visited Syria, Egypt, Yemen, Iran etc. He 
spends some 30 years in the learning of Hadith and number of his teachers exceeds 
one thousand. 

Among his different works his al Mu‘jam al kabir in 12 volumes,is most 
famous, scholars call it encyclopaedia of Hadith which contains not only Ahadith 
of Muhammad Rasul-Allah^but e great deal of historical information as well. 
He died in 361 A.H. 
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APPENDIX II 


THE LIST OF COMPANION NARRATORS 

Ibn al Jawzi provides a list of all the Companions who related Ahadith, 
gives the names of about 1 060 together with the number of Ahadith related by 
each. Five hundred of them are said to have related one Hadith apiece; a hundred 
and thirty two are stated to have handed down two Ahadith each, eighty have 
related three each, fifty two have related four Ahadith each, thirty two, five each, 
twenty six, six each, twenty seven, seven each, eighteen, eight each, and eleven, 
nine Ahadith each. Sixty Companions are credited with having related 10-20 
Ahadith apiece, the remainder, listed in the table below, have all related twenty or 
more each. 



Name of Companion 

Number of Ahadith 

1 . 

Abu Shurayh al Kabi 

20. 

2. 

‘Abd Allah Ibn Jarrad 

20. 

3. 

Musawwir Ibn Makhrama 

20. 

4. 

‘Amr Ibn Umayya al Damri 

20. 

5. 

‘ Amr Ibn Umayya 

20. 

6. 

Safwan Ibn ‘Assal 

20. 

7. 

Sa’d Ibn ‘Ubada 

21. 

8. 

al Rabi‘ 

21. 

9. 

al Sa’ib 

22 

10. 

Qurra 

22 

11. 

‘Umayr Ibn Rabi‘a 

22 
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12. 

Umm Qays 

24 

13. 

Laqit Ibn ‘Amir 

24 

14. 

al Shari d 

24 

15. 

Rifa‘a Ibn Rafi‘ 

24 

16. 

‘Abd Allah Ibn Unays 

24 

17. 

Aws Ibn Aws 

24 

18. 

al Fadl Ibn ‘Abbas 

24 

19. 

Abu Waqid al Laythi 

24 

20. 

Abu Talha al Ansari 

25 

21. 

‘Abd Allah Ibn Salam 

25 

22. 

Sahl Ibn Abi Hathma (Haythama) 

25 

23. 

Abu al Mulayh al Hudhali 

25 

24. 

‘Abd Allah Ibn Ja‘far 

25 

25. 

Ya‘la Ibn Murra 

26 

26. 

Abu Humayd al Sa‘idi 

26 

27. 

Abu Malik al Ash‘ari 

27 

28. 

‘Abd Allah Ibn Buhayna 

27 

29. 

Abu Usayd al Sa‘idi 

28 

30. 

‘Utba Ibn ‘Abd 

28 

31. 

Ya‘la Ibn Umayya 

28 
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32. 

‘Uthman Ibn Abu al ‘As 

29 

33. 

Umm al Fadl bint al Harith 

30 

34. 

Suhayb 

30 

35. 

‘Iyad Ibn Himar 

30 

36. 

Mu‘adh Ibn Anas 

30 

37. 

‘Irbad Ibn Sanya 

31 

38. 

Khubab Ibn al Aratt 

32 

39. 

‘Abd Allah Ibn al Zubayr 

33 

40. 

Fatima bint Qays 

34 

41. 

Ma‘qil Ibn Yasar 

34 

42. 

al Abbas Ibn ‘Abd al Muttalib 

35 

43. 

‘ Amr Ibn ‘ Abasa 

38 

44. 

Khuzayma Ibn Thabit 

38 

45. 

Talha Ibn ‘Abd Allah 

38 

46. 

al Zubayr Ibn al ‘Awwam 

38 

47. 

‘Amr Ibn al ‘As 

39 

48. 

Umm ‘Atiyya 

40 

49. 

Abu Tha‘laba al Khushani 

40 

50. 

Hakim Ibn Hizam 

40 

51. 

Sahl Ibn Hunayf 

40 
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52. 

Mu‘awiya Ibn Hayda 

42 

53. 

al Miqdad 

42 

54. 

‘Abd Allah Ibn Mughfil 

43 

55. 

Jundab Ibn ‘Abd Allah 

43 

56. 

Bilal al Habashi 

44 

57. 

Abu Juhayfa 

45 

58. 

Umm Hani 

46 

59. 

Abu Barza 

46 

60. 

Ka‘b Ibn Ujra 

47 

61. 

al Miqdam 

47 

62. 

‘Abd Allah Ibn Zayd 

48 

63. 

Sa‘id Ibn Zayd Ibn ‘Amr 

48 

64. 

‘Abd Allah Ibn Bishr 

50 

65. 

Shaddad Ibn Aws 

50 

66. 

Asma bint Abu Bakr 

58 

67. 

Asma bint ‘Umays 

60 

68. 

Hafsa Umm al Mu’minin 

60 

69. 

Jubayr Ibn Mut‘im 

60 

70. 

Salman al Farsi 

60 

71. 

‘Amr Ibn ‘Awf 

62 
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72. 

‘Ammar Ibn Yasir 

62. 

73. 

‘Abd al Rahman Ibn ‘Awf 

65. 

74. 

Umm Habiba Umm al Mu’minin 

65. 

75. 

‘Adi Ibn Hatim 

66. 

76. 

Abu Rafi‘ 

68. 

77. 

Zayd Ibn Arqam 

70. 

78. 

Wa’il Ibn Hujr 

71. 

79. 

Maymuna Umm al Mu’minin 

76. 

80. 

Salama Ibn al Akwa 

77. 

81. 

Rafi‘ Ibn Khudayi 

78. 

82. 

Zayd Ibn Khalid 

81. 

83. 

Zayd Ibn Thabit 

92. 

84. 

‘Abd Allah Ibn Abi Awfa 

95. 

85. 

Jabir Ibn ‘Abd Allah 

100. 

86. 

Abu Mas‘ud al Ansari 

102. 

87. 

al Nu‘man Ibn Bashir 

144. 

88. 

Samura Ibn Jundab 

123. 

89. 

Thawban 

128. 

90. 

Usama Ibn Zayd 

128. 

91. 

Abu Bakrah Nufay 

132. 


426 



92. 

al Mughira Ibn Shu‘ba 

136. 

93. 

Abu Bakr al Siddiq 

142. 

94. 

Jabir Ibn Samura 

146. 

95. 

‘Uthman Ibn ‘Affan 

146. 

96. 

Abu Ayyub al Ansari 

155. 

97. 

Mu‘adh Ibn Jabal 

157. 

98. 

Mu‘awiya Ibn Abu Sufyan 

163. 

99. 

Ubayy Ibn Ka‘b 

164. 

100. 

Burayda Ibn al Hasib 

167. 

101. 

Abu Qatada 

170. 

102. 

Abu al Darda 

179. 

103. 

‘Imran Ibn al Husayn 

180. 

104. 

‘Ubada Ibn al Samit 

181. 

105. 

Sahl Ibn Sa‘d 

188. 

106. 

Ma‘d Ibn Yaman 

225 

107. 

Abu Umama al Bahili 

250. 

108. 

Sa‘d Ibn Abi Waqqas 

271. 

109. 

Abu Dharr al Ghafari 

281. 

110. 

al Bara Ibn ‘Azib 

305. 

111. 

Abu Musa al Ash‘ari 

360. 
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112. 

Umm Salama Umm al Mu’minin 

378 

113. 

‘Aliyy Ibn Abi Talib 

536. 

114. 

‘Umar Ibn al Khattab 

537. 

115. 

‘Abd Allah Ibn ‘Amr Ibn al ‘As 

700. 

116. 

‘Abd Allah al Mas‘ud 

848. 

117. 

Abu Sa‘id al Khudri 

1170. 

118. 

Jabir Ibn ‘Abd Allah 

1540. 

119. 

‘Abd Allah Ibn ‘Abbas 

1660. 

120. 

‘A’isha Umm al Mu’minin 

2210. 

121. 

Anas Ibn Malik 

2286. 

122. 

‘Abd Allah Ibn ‘Umar 

2630. 

123. 

Abu Hurairah 

5374. 
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APPENDIX III 


GRADING OF SCHOLARS 

Ibn Hajar (773-852) one of the greatest Hadith scholars of the later period 
has placed the scholars in twelve grades. 

Sahabah The Companions of the Nabiyy^. 

Thiqatun thabt'un :those scholars who have been awarded the highest 
marks, such as thiqatun thab'tun, or awthaqun-nas, meaning the most truthful and 
accurate scholars. 

Those who have been awarded good grades without being given superlative 
degree, such as thiqatun (trustworthy) mutqinun (accurate) etc. 

Those whose position is less than grade three, and have been awarded a 
good grade, such as saduq (truthful). 

Those whose grading is lower than No. 4 and given a grade like saduq 
yahim. (truthful, but committing mistakes sometimes). 

The one who transmitted a little knowledge, and there is no proof of his 
being unreliable, nor do we have any positive proof of his high accuracy, is called 
maqbul (acceptable). If his narration is verified by some other scholars; statements 
he would be named layyin (mild). 

One who has more than one student who transmitted Ahadith from him, but 
scholars did not ( tauthiq ) declare him authentic is called majhul al-hal (meaning 
one whose integrity is not verified) in other words one whose reliability is 
externally evident, but about whose reliability nothing is known. 

One who has not credit from any scholar on his behalf and some of the 
scholars have spoken against him, is called da ‘if (weak). 

One who is not known in literary circles at all except through narration of a 
single scholar, and has not credit of scholars for him is called majhul (unknown) 

One who has no certificate of credit at all from the scholars and they have 
spoken against him giving reasons for their statements, one who committed many 
mistakes or he was a fasiq did not meet the legal requirement of righteousness, or 
was stupid. 

One who was charged with or blamed for forgery, is called muttaham bil 
kadhib. 

One who was named kadhdhab (liar) wadda (forgerer). 

These grading were mostly followed by later scholars. For every grade 
there are many terms that have been used by different scholars. 


429 



APPENDIX IV 


CLASSIFICATION OF HADITH TEXTS 

a) Sahifa :This is a collection of the sayings of Nabiyy^ which were written 
down by one of his Companions during his lifetime or by their successors of the 
next generation. Several of these Sahifas are mentioned by Goldziher, according to 
whom some are also described as Rasa’il and Kutub. One such collection, which 
was assembled by Abu Hurairah and taught and handed down by him to his 
student Hammam Ibn Munabbih, has been edited by Dr Hamid Allah of Paris. The 
most important of them, however, is the Sahifa which was collected by ‘ Abd Allah 
Ibn ‘Amr Ibn al ‘As, (d.65/684), who gave it the title of al Sahifa al Sadiqa. 

Ibn al ‘As’s Sahifa is said to have contained around a thousand Ahadith. 
Other Sahifas , too, were often large documents: 

For instance, Humaid al Tawil, who borrowed and copied the books of 
Hasan al Basri, gives a very graphic description of a sizeable Sahifa that contained 
the latter’s 7/m, by which is meant his collection of Hadith. He indicates that it 
was a roll as thick as a circle made by the joining of a man’s thumb and forefinger, 
that is, about six inches thick. This was also the size of some of Zuhri’s Hadith 
collection. 

b) Juz :This is a collection of Ahadith handed down on the authority of one 
single individual, be he or she a Companion, or a member of any succeeding 
generation. The term juz’ is also applied to collections of Ahadith that were 
compiled on a specific subject, such as intention, the vision of Allah, and so forth. 

c) Risala :This is a collection of Ahadith which deals with one particular topic 
selected from the eight topics into which the contents of the jami ‘ books of Hadith 
may generally by classified: 

i. Belief. 

ii. Laws and rulings ( ahkam ), also known as sunan, which includes 
all the subjects of fiqh , from ritual purity ( tahara ) to legacies 
( wasaya ). 

iii. Riqaq, that is, piety and asceticism. 

iv. Manners ( adab ) of eating, drinking, travelling, etc. 

v. Quranic commentary ( tafsir ). 
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vi. Tarikh and Siyar\ i.e. historical and biographical matters, which 
include(a) cosmology, ancient history etc. and (b) the life of 
Nabiyy^, and of his Companions and successors. 

vii. Seditions and crises (fitan) anticipated towards the end of the 
world. 

viii. The virtues ( manaqib ) and defects ( mathalib ) of various people, 
places etc. 

A Risalah may also be known simply as a kitab (book). To this class 
belong many of the works of late authors such as Ibn Hajar, al Suyuti etc. 

d) Musannaf :This is a more comprehensive collection of Ahadith in which the 
Ahadith relating to most or all of the above eight topics are assembled and 
arranged in various ‘books’ or ‘chapters’ each dealing with a particular topic. To 
this class belong the Muwatta ’ of Imam Malik, the Sahih of Muslim, and similar 
works. 

e) Musnad :This term, which literally means ‘supported’ was originally used 
for such Ahadith as were supported by a complete uninterrupted chain of 
authorities going back to the Nabiyy^ via a Companion. Later however, the term 
came to be used in the more general sense of a reliable and authoritative Ahadith, 
being used in this sense as a title for all reliable works of the Hadith literature, so 
that works like the Sunan of Darimi and the Sahih of Bukhari are regularly called 
Musnads. More technically, however, it is reserved for those collections of 
Ahadith whose material is arranged according to the names of their original 
narrating authorities, irrespective of subject-matter. Such as the Musnads of Abu 
Dawud al Tayalisi (d.204/819), Ahmad Ibn Hanbal (d.233/847), ‘Abd Allah Ibn 
Abi Shayba (d.235/849), Abu Khaythama (d. 234/844) and a number of others. 
The collection of a Musnad is known as a Musnid or Musnadi. The Musnad works 
themselves, however, differ in the detailed arrangement of the authorities who 
originally related them. In some of them, their names are arranged in alphabetical 
order. In others, they are arranged according to their respective merit in the 
acceptance of Islam and in taking part in the early important events of the 
Nabiyy’sEmission. In still others, they are arranged according to the affinity of 
their tribe to the Rasul-Allah ^ . 

There are, however, some Musnad works which are divided into chapters 
dedicated to particular subjects; in each such chapter the Ahadith being arranged 
according to the original Companions by whom they were narrated. This plan is 
followed by the Musnad authors Abu Ya’la (d. 276/889) and Abu ‘Abd al 
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Rahman. These works thus combined the characteristics of the Musnad and 
Musannaf genres. 

It was the intention of some of the Musnad compilers to collect all the 
available Ahadith reported by the various Companions. The Musnad of Ibn al 
Najjar is said to have contained the Ahadith related by all the Companions, but 
this i s n o 1 onger e xtant. T he Masnad o f I bn H anbal c ontains more t han 3 0,000 
Ahadith narrated by about 700 Companions. According to Haji Khalifa, who 
writes o n t he a uthority of I bn H azm, t hat t he Musnad of A bu ‘ Abd a 1 R ahman 
contained Ahadith related by 1300 Companions. There are, however, many 
Masnad works which are devoted to Ahadith related either by a special group of 
Companions or by one Companion only. 

f) Mu 1 jam :This is generally applied to works on various subjects arranged in 
alphabetical order. The geographical and biographical dictionaries of Yaqut are 
known as Mu 1 jam al Buldan and Mu'jam al Udaba because they are arranged 
alphabetically. Such Musnad collection of Ahadith as are arranged alphabetically 
under the names of the Companions are also known as Mu 1 jam al Sahaba. B ut 
according to the Hadith specialists, the term is used technically for collections of 
Hadith which are arranged not according to the Companions who reported them, 
but according to the muhaddithun from whom the compiler himself received them. 
The names of such muhaddithun (shayukh ) are arranged alphabetically, and all the 
Ahadith received from each shaykh are then collected together irrespective of 
their contents and subject-matter. To this class belong two of the collections of al 
Tabarani (d. 360/970) and the collections of Ibrahim Ibn IsnTil (d. 371/981) and 
Ibn Qani (d. 350/960). The largest collection by Tabarani is in reality a Musnad 
work, not a Mu jam, being Mu'jam al Sahaba, not a Mu jam al Shuyukh, 

g) JamV :This is a Hadith collection which contains Ahadith relating to all the 
eight topics listed above under the rubric of Risalah. Thus, the Sahih of al 
Bukhari, as well as the principal book of al Tirmidhi, is known as a jami 1 . The 
Sahih of Muslim, by contrast, is not so styled, because although it is 
comprehensive in most areas, it does not contain Ahadith relating to all the 
chapters of the Qur’an. 

h) Sunan :These are collections which only c ontain Ahadith al ahkam (legal- 
liturgical Ahadith), and omit material relating to historical, spiritual and other 
matters. Thus the Hadith collections made by Abu Dawud, al Nasa’ and many 
other muhaddithun falls into this class. 
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i) Mustadrak :This is a collection in which the compiler, having accepted the 
conditions laid down by a previous compiler, collects together such other Ahadith 
as fulfill those conditions and were missed by his predecessor. To this class 
belongs the Mustadrak of al Hakim al Nisaburi, who assembled a large number of 
Ahadith which fulfilled the stringent conditions laid down by Bukhari and 
Muslim, but were not included by them in their Sahihs. 

j) Mustakhraj :This is a collection of Hadith in which a later compiler collects 
fresh and additional isnads to add to those cited by an original compiler. To this 
class belongs the Mustakhraj of Abu Nu‘aym al Isfahani on the Sahih of Bukhari 
and Muslim,. In this book, Abu Nu‘aym gives new isnads for some of the Ahadith 
included by Bukhari and Muslim, thereby reinforcing their authority still further. 

k) Arba'iniyyat :As the name indicates, these are collections containing forty 
Ahadith related to one or more subjects which may have appeared to be of special 
interest to the compiler. The best known example is the forty Ahadith of al 
Nawawi. 

Of all these eleven classes, the sahifas were the earliest in origin, while the 
Mu jams the Mustadraks, the Mustakhrajs and the Arba‘ iniyyat must have been 
the latest to appear. The Juz and Risalah literature, in the technical sense outlined 
above, must also have evolved slightly later than the Musannaf and Musnad 
works. Since the Sunan and jami ‘ types are in reality no more than subdivisions of 
the Musannaf works, the only chronological problem is that of the priority of the 
Musnad and Musannaf works. Addressing this difficulty, Goldziher is of the 
opinion that the Musnads are of earlier origin than the Musannaf which originated 
under the influence of the legal system of the ashab al Hadith. Yet since the 
collection of Ahadith was substantially motivated by their legal importance, it 
seems not unlikely that some of the very earliest collections were arranged 
according to subject matter, as this related to the Islamic legal, ritual or religious 
problems-as is also suggested by the title sunan conventionally given to them. 
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APPENDIX V 


THE HADITH AGAINST WRITING DOWN THE AHADITH 

In Taqyid al ‘Ilm, al Khatib al Baghdadi deals at full length with the subject 
of the recording of Ahadith and discusses whether or not it was allowed by Rasul- 
Allah^.The first part of the book is mainly concerned with the disapproval of 
writing, and the first chapter of this part mainly contains Ahadith from the 
Nabiyy^, transmitted by Abu Sa‘id al Khudri, Abu Hurairah and Zaid Ibn 
Thabit, forbidding writing of anything except the Qur’an. 

In this first part there are the Ahadith of Abu Sa‘id al Khudri which had 
two different versions, one of them transmitted by ‘Abd al Rahman Ibn Zaid. The 
authorities agree unanimously that he was a weak narrator and according to al 
Hakim and Abu Nu‘aim he transmitted even false Ahadith, and in the words of Ibn 
Hibban, ‘He used to reverse Ahadith, without knowing it, and put the full isnad for 
an interrupted (chain), so he deserved to be abandoned.’ Therefore, the Ahadith, of 
‘Abd Sa‘id al Khudri transmitted by ‘Abd al Rahman Ibn Zaid is weak and 
unacceptable. 

The same ‘Abd al Rahman Ibn Zaid occurs in the Hadith of Abu Hurairah. 
Therefore, this Hadith is also weak and unacceptable. 

The third Companion is Zaid Ibn Thabit. His Hadith is Mursal. The 
transmitter from Zaid is al Muttalib Ibn ‘Abd Allah who did not learn from Zaid, 
therefore there is a link missing whose honesty is unknown. So this Hadith is also 
unacceptable. Furthermore, Hadith from Zaid has two versions. In one of them, his 
disapproval of the writing of Hadith is based on the order of the Nabiyy^, while 
in another statement is said that he disapproved of it because the written materials 
were his personal opinions. Therefore, this statement does not confirm his 
disapproval of the recording of the Ahadith of the Nabiyy^. 

There is only one sahih Hadith (trustworthy), transmitted by Abu Sa‘id al 
Khudri, i n t his matter w hich r eads, ‘ Do n ot w rite f rom me a nything e xcept the 
Qur’an and whoever has written anything from me other than the Qur’an should 
erase it’. This Hadith, which is transmitted by Abu Sa‘id al Khudri on the 
authority of t he N abiyy ^ is d isputed a mong s cholars. A ccording t o a 1 B ukhari 
and others, it is the statement of Abu Sa‘id himself, that is erroneously attributed 
to the Nabiyy 4 ^, and it a dually m eant that nothing should be written with the 
Qur’an on the same sheet as this might lead someone to conclude erroneously that 
sentence or words written in the margin or between lines belonged to the Qur’an. 
It should be remembered that this command was given when the Qur’an was being 
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revealed and the text itself was incomplete. Otherwise there does not appear to be 
any sound reason to forbid the writing of Hadith. 

The Nabiyy^ himself sent hundreds of letters. Many of them were 
lengthy, containing the formulae for forms and rituals of worship. According to 
the Qur’an his conduct and deeds should be followed by the community. The 
Qur’an itself demands a record of financial transactions. Therefore, it looks as if 
there were no general instructions not to record the Ahadith, though it might have 
been understood by some of the scholars in this way. On the other hand there is 
clear evidence to show that the Nabiyy^ approved of recording the Ahadith. 
Furthermore, we find that quite a number of Companions recorded Ahadith and 
among them were also those people who transmitted A hadith which forbade its 
recording. Bearing all this in mind one arrives at the conclusion that the 
Nabiyy’s^fc disapproval of writing down Ahadith most probably meant the writing 
of the Qur’an and non-Quranic material on the same sheet because that might have 
led to misunderstanding. 

There is another theory that it was forbidden to write down Ahadith in early 
days because all attention should be paid to the Qur’an and its preservation, and 
later on, when there was no danger of neglecting the Qur’an, the previous order 
was abrogated and people were permitted to write down Ahadith. 

Misinterpretation of the statements of early Scholars 

There have been many scholars who wrote down Ahadith, and sometimes 
disliked doing so, giving reasons for their attitudes which were not based on the 
Nabiyy’s^fcteachings. In many cases, the reasons were omitted, or even when the 
statements were given in full they were interpreted as against writing without any 
serious consideration. 

Some examples: 

1. It is reported that Ibrahim al Nakha‘i was against writing. The reason he 
gave for disapproval was the ‘whoever writes becomes dependent on it.’ 
According to the conception of some early scholars, books were bad stores 
of knowledge, and the best store was one which is kept in memory which 
could be used anywhere and at any time. One of the Bedouin said: a word 
in your memory is better than ten in your book. 

2. The name of Amir al Sha‘bi has been given in the lists of those against 
writing. If one reads his statement carefully one must reach the conclusion 
that al Sha‘bi was not against writing. We have two of his statements on the 
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subject. In one of them he says, ‘I neither wrote with black on white nor did 
I ask any man to repeat a Hadith twice to me’. The purpose of this 
statement is to show his great power of memory so that he never needed to 
ask anyone to repeat a Hadith and to hear it only once was sufficient for 
him to memorize it. The statement has no connection with the subject of the 
recording of Hadith. In another statement he advises his students to write 
down everything they hear from him, if they did not have paper they were 
even asked to write on walls. 

No doubt there were some scholars who disliked the writing down of 
Hadith at one time or another for reasons which were not based on any 
religious authority. 

The most famous scholar during the late first and early second century 
A.H.was Zuhri, who had written down almost everything which he, had heard 
from his teachers. But when he began to teach he did not agree to dictate the 
Ahadith, till pressure was exerted on him through the khalifa Hisham. Why was it 
so? To understand the reason thoroughly we need to see it in his own statement as 
well as of Malik Ibn. ‘Anas who was the student of Zuhri. One of the students of 
Imam Malik read al Muwatta to him in forty days, upon which Malik said: The 
knowledge which I have collected in forty years you are gaining in forty days. 
How little can you understand it! Perhaps he wanted to say; how little can you 
appreciate it. Once al Sha‘bi transmitted a Hadith, then said to the student that 
you are really getting it for nothing, otherwise even for less, one had to make a 
journey from Iraq to al Madinah. Actually it was the general attitude of that time 
that teachers could hardly be brought to speak. The student had to accompany 
them and when their teachers spoke, they wrote it down or memorized it. Zuhri 
says: ‘People used to sit with Ibn ‘Umar but none dared call upon him till someone 
(from outside) came and asked him. We sat with Ibn al Musayyib without 
questioning him, till someone came and questioned him, the question roused him 
to impart Hadith to us, or he began to impart of his own will’ Therefore, although 
al Zuhri wrote down Hadith for his own use, he was not in favour of making them 
public. One who wants to learn must strive, and the student should not be given 
any ready made knowledge in the shape of a book or dictation. 

Summing up the argument regarding the reasons for disliking recording, 
there is no evidence that the interdiction of writing was based on the order of the 
Nabiyy^. It was based at one time or another on personal preference. 
Nevertheless the same scholars committed Ahadith to writing. The recent research 
has proved that almost all the Hadith of the Nabiyy^ was written down in the 
life of Companions, which stretched to the end of the first century. 
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APPENDIX VI 


IBN TAIMIYYAH’S MAJMU'AT AL FATAWA 35 VOLUMES 
MAKTABA AL ‘ABIKAN, SA‘UDI ‘ARABIA, 1997 


Volume 

Number 

Total 

Pages 

Title 

Ahadith quoted by 
Imam Ibn Taimiyyah 

1 1 

267 

Kitab Tawhid al Uluhiyah 

405 

2 

306 

Kitab Tawhid al Rububiyah 

188 

3 

272 

Kitab Mujammal l'tiqad al salaf 

207 

4 

342 

Kitabl Mufassal al l'tiqad 

391 

5 

352 

Kitabl al Asma wal Sifat I 

272 

6 

366 

Kitab al Asma wal Sifat II 

274 

7 

428 

Kitab al Iman 

595 

8 

335 

Kitab al Qadar 

279 

9 

186 

Kitab al Mantiq 

51 

10 

438 

Kitab ‘Ilm al Saluk 

603 

11 

395 

Kitab al Tasawuf 

451 

12 

331 

Kitab Al Qur’an Kalam Allah 
Haqiqah 

170 

13 

238 

Kitab al Muqadama al Tafsir 

134 

14 

288 

Kitab al Tafsir part I 

Surah al Fatihah to al A ‘raf 

208 

15 

270 

Kitab al Tafsir part II 

Surah al A ‘raf to al Zumar 

256 

16 

342 

Kitab al Tafsir part III 

Surah al Zumar to al Ikhlas 

268 

17 

298 

Kitab al Tafsir part IV 

Surah al Ikhlas to Ma ‘udhatain 

249 

18 

228 

Kitab al Hadith 

328 

19 

174 

Kitabl Asul al Fiqh 1 al Itba ‘ 

145 

20 

327 

Kitab Asul al Fiqh II al Tamazhab 

304 

21 

368 

Kitabl al Fiqh I al Taharah 

579 

22 

370 

Kitab al Fiqh II al Salah 

888 

23 

240 

Kitabl al Fiqh III 

Sajud Sahaw to Salah ahl al I'dhar 

522 

24 

219 

Kitab al Fiqh IV 

ahl al I'dhar to al Zakah 

397 

25 

184 

Kitabl al Fiqh V al Zakah to al 

307 
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Sawm 


26 

172 

Kitab al Fiqh VI alHajj 

262 

27 

276 

Kitab al Fiqh VII al Ziyarah 

372 

28 

372 

Kitab al Fiqh VIII alJihad 

526 

29 

320 

Kitab al Fiqh IX al Bai ' 

369 

30 

226 

Kitab al Sulah to al Waqf 

133 

31 

238 

Kitab al Waqf to al Nikah 

155 

32 

238 

Kitabl al Nikah 

271 

33 

147 

Kitab al Talaq 

123 

34 

170 

Kitabl al Zihar to Qital ahl al Baghi 

167 

35 

262 

Kitabl ahl al Baghi to Nihayah 
alIqrar 

309 

Total 

Volumes 

Total 

Pages 


Total Ahadith quoted 

35 

9985 


11158 
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APPENDIX VII 


LIST OF IBN TAIMIYYAH’S BOOKS, PAMPHLETS AND LETTERS 
Books and pamphlets about ‘Ilm tafsir. 

1. Muqadamah fi Asul al Tafsir. 

2. Fada’il al Qur’an. 

3. Iqsam al Qur’an. 

4. Imthal al Qur’an. 

5. Qa‘idah fi takhrib al Qur’an wa ma YataTiq bi dhalik wa ma ward fi 
dhalik min al Athar. 

6. Jawab ahl al ‘Ilm wal Iman fi an qul Huwa Allah ahad ta‘dil thulth al 
Qur’an. 

7. al Batiyan fi nazul al Qur’an. 

8. Qa‘idah fi al Isti‘adhah. 

9. Qa‘idah fi al bismillah wal kalam ‘ala al Jahriha. 

10. Qa‘idah fi al Fatihah wa fi al Asma’ al lati Fiha. 

11. Qa‘idah fi Iyyak Na‘budu wa Iyyak Nasta'in 

12. Qa‘idah fi Tafsir aw wal al Baqarah. 

13. Tafsir Qawluhu ta‘la wa min al nas man yaqul Amanna bil Allah wa bil 
Yaumi‘ al Akhir. 

14. Risalah fi tafsir Qawlihi ta‘ala mithlahum kamithal al ladhi Istawqad 
nara. 

15. _Ya ‘Ayuha al nas ‘Abidu Rabbakum. 

16. _Ilia man safihah nafsahu. 

17. _wa man haithu kharajta fawali wajhik shatra al masjid al haram. 

18. Faman Idtara ghair baghin wala ‘ Adin. 

19. _Faman tamatta 1 bil ‘Umrah Illal Hajj. 

20. _Wal walidatu yurd'ina Awladahunn. 

21. _Ayat al Kursi. 

22. _Ayat al Riba. 

23. _Wama ya‘lamu tawiluhu Ilia Allah. 

24. _Fihi Ayah muhakamat. 

25. _Shahidal Allahu annhu la Illaha Ilia huwa. 

26. _Afaghaira Din Allah yabghuna. 

27. _Wakayin min Nabiyy Qatala ma‘hu rabbiyun kathin 

28. _Ma asabak min hasanata fi min Allah. 

29. _Wa Idha hayyaytum bitahiyah. 
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30. 

Wa man yaqtul muminan muta‘midan. 

31. 

Yaayyuhaalladhina Amanu idha qumtum ilia Salah. 

32. 

Falami jana ‘Aliahi lial. 

33. 

Inni la Uhibu al Aafilin. 

34. 

Wa kaifa Akhafu ma Ashraktum. 

35. 

La tudrikhu al absar. 

36. 

Linukhrijanak ya Shu‘ab. 

37. 

Wakhtaru Musa qaumahu. 

38. 

Wa Idha Akhadha Rabika min bani adam. 

39. 

Ya ayyuhal Nabiyy hasbuk Allah. 

40. 

Wa in ahad min al mushrikin Istijarka. 

41. 

Innama al Sadaqat lilfuqra. 

42. 

Wama kana al mu’minin liyanfiru kafah. 

43. 

Afaman kana ‘ala bainah min Rabbhi wa yatluhu shahid minhu. 

44. 

khalidin fiha ma damat al Samawat wal ard. 

45. 

Wala yazaluna mukhtalifin ilia man rahima. 

46. 

Qul hadhihi sabili. 

47. 

Hata Idha Istais al Rush 

48. 

Afaman ya‘lamu Innama anzala iliaka. 

49. 

Walaqad atainaka sab‘ min al mathani. 

50. 

Inna fi dhalika liAyat liqawmi yatafakarun. 

51. 

Darb Allahu mathala ‘abdan mamluka. 

52. 

Walaqad na‘lamu annahum yaquluna. 

53. 

la illaha ilia anta subhanaka. 

54. 

Innakum wama ta‘baduna min dun Allah. 

55. 

Wama arsalna min qablika min Rasul wala Nabiyy. 

56. 

Wama ‘ Aqiba bimithal ma ‘uqib bihi. 

57. 

al Zani la yankihii Ilia zaniyah. 

58. 

Qul lil mu’minin yaghdu min absarhum. 

59. 

Innama Utitahu ‘ala Ilm. 

60. 

tilka al daral akhirah naj‘alha. 

61. 

Alif lam mim ahasib al nas. 

62. 

Innas Salah tanha ‘anil fahshai’ wal munkar. 

63. 

Wala tujadilu ahl al kitab ilia. 

64. 

Inna al shirka lazulm ‘azim. 

65. 

Waja‘alna minhum ‘amat yahdun. 

66. 

Yaayyuhaalladhina amanu udhkuru na‘imat Allah. 

67. 

La tasa’ luna ‘amma airamna. 

68. 

Thuma awrathna al kitab aladhina. 

69. 

Rafi‘ al darjat. 
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70. _Laisa kamithlahi shai’un. 

71. _Walaqad akhtamahum ‘ala Ilm. 

72. _Wama khalaqtu al jinn wal Ins ilia liya‘budun. 

73. _Laisa lil insan ilia ma sa‘a. 

74. _Falaw la Idha balaghat al halqum. 

75. _Ma yakun mim najwa thala thata. 

76. _Yaayyuhaaladhina amanu Idha ja’kum al-mu’minat muhajirat. 

77. Tafsir surah al Ma’idah. 

78. _Yusuf. 

79. _al Qalam. 

80. _al Fajr. 

81. _al Balad 

82. _al Shams. 

83. _al Lail. 

84. _al ‘Alaq. 

85. _al Tin. 

86. _al Bainat. 

87. _al Kauthar. 

88. _al Kafirun. 

89. _al Masad. 

90. _al Ikhlas. 

91. _al Mau ‘ dhatain. 

Books on Ahadith: 

92. al Kalim al taib min adhkari al Nabiyy. 

93. Arba‘un Haditha. 

94. al mua’at al muntaqat min sahih al Bukhari. 

95. Shrah hadith Abi Dhar. 

96. _Innama al ‘amal bil niyyat. 

97. _Bid’al Islam ghariban. 

98. _La Urath al mu’min al kafir. 

99. _al du‘ al ladhi ‘alamhu al Nabiyy li Abi Bakr. 

100. _La yazni al zani hina yazeni. 

101. _Jibril fil ‘Iman wal Islam. 

102. _Anzal al Qur’an ‘ala sab‘at ahraf. 

103. _Nazul al Rabb ta‘ala kul lialat ila al sama’al Duniyah. 

104. _Hakim Ibn Hazam aslamtu ‘ala aslaft min khair. 

105. _Ibn Mas‘ud fi dara bihim. 

106. Mu‘adh Ibn Jabal la tad ‘an dubr kulu salah. 
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107. _Bariarah. 

108. _Sataftarq Ummati ‘ala thalath wa sab‘in firqah. 

109. _Man Qala anna khairu min yunus Ibn Matta. 

110. _Umirtu an Ukhatib al nas ‘ala Qadri ‘aqullim. 

111. _Imran Ibn Hsain Ji’na Nasuluka ‘an awwala hadhalamr al hadith. 

112. _Ma rawa‘an ‘Umer annhu Qala na‘m al ‘abd. 

113. _la Tasabi al dahar 

114. _Qawl ‘Aliyy la yaija‘un ‘abd ilia Rabbahu wala yakhafuna Ilia 

dhanbihi. 

115. Jawab ‘an jimlat ahadith da’rat ‘ala ilia li Sunnah. 

116. Dhikir ahadith yahtiju biha ba‘da al fuqha’ wahia batilah. 

117. al kalam ‘ala ahadith al Qisas. 

118. Ma‘ni hadith asfazu bilfajr faanahu a’zam lilajar. 

119. Ma‘ni Qawli al Nabiyy afdal al ‘amal al salah liwaqtiha. 

120. Qawla al Nabiyy lan yadkhul ahda minkum al janah li’amlihi 

121. Wamas’lat Ukhra ‘ala kitab al masabi h. 

122. Ijazat liahli asbahan. 

123. Ijazat liahli Ghamata. 

124. _Sabtat dhikir fiha masmu’at. 

125. _liba‘ad ahli tabriz. 

126. Qai’dah fi Qalahu Istahlaltum farujahuna bikalimat Allah 

127. Risalat fi Qalahu kama salaita ‘ala Ibrahim wafi. 

Books on fiqh: 

128. Majmu ‘at al fatawa. 

129. Mukhtasar al fatawa almisriyah. 

130. al Ikhtiyarat al ‘Ilmiyah rfiin Ikhtiyarat Shaik al Islam. 

131. al Qawa‘id al faqihiyat al nuraniyah. 

132. al risalat al Maridaniyah. 

133. al masa’il al mardaniyat. 

134. sharah al‘Umdah. 

135. _al harar. 

136. al Siyasah al Shariyah fi Islah al rai‘ wal ra‘t. 

137. Qai’dah fi taharah ma yukal lahmwa rwathahu. 

138. _Nawaqid’ al wudu. 

139. _‘ Adm naqd al wudu bilamsi al nisa’. 

140. _fima yashtart lahu al taharah. 

141. _fi al Masah‘ala al Khufian 

142. _fi ghsli al rijlain. 
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143. 

fi hadith Qullatain wa ‘adma rafa‘hu 

144. 

fi dhm al waswas. 

145. 

fil Iqra hal hai al haid aw al Ithar wakhtar innaha al haid. 

146. 

Wa Ajubat fil minyat fil salah wagh dhalik min al ‘Ibadat. 

147. 

fi mawqit al salah. 

148. 

fi al Jama‘ bain al salatain. 

149. 

fima yakhtalifu hukmihi bilsafar wal hadar. 

150. 

fi ahkami al safar. 

151. 

fil Jahar bil bismilah. 

152. 

fil qira’at khalf al Imam. 

153. 

fit tark al tamaniyat filsalat. 

154. 

fi Istiftahat filsalah. 

155. 

fi mwadi ‘al ‘aymah fi majama al Ummah wa hia ama kun al 

ta‘at. 


156. 

fil raka‘tain tasla qabla al jum‘ah. 

157. 

fil juma‘at hal yashtarat laha al Istaitan? 

158. 

fil salah baina al adhanain youm al jum‘at. 

159. 

Wa Ajubat filnajum hal laha Tathir. 

160. 

Muftirat al Sai’m. 

161. 

fi Zakah Mai al Sabi. 

162. 

_Jawab finas raniyah matat wa fi batniha walad muslim. 

163. 

_Halq al ras hal yajuz ghair ‘udhr. 

164. 

_fi fadl ‘Ashra dhi al hajj. 

165. 

_fi wajub al tasmiyah ‘ala al dhabahi wal said. 

166. 

_fil anabadha wal maskarat. 

167. 

_fi la‘b al Shatranj. 

168. 

_fil sakr wa Asbabah wa ahkamahu. 

169. 

_fil naha ‘an ayar aUnasara. 

170. 

_fil jahad waltarghib fihi. 

171. 

_fi Qital al Kufar. 

172. 

_fi mu‘hadah al Kufar al Muttaqah wal muqidah. 

173. 

_fil‘aqud al azimat walja’izah. 

174. 

_filwaqf wa sharut al waqif. 

175. 

_fi ard al mawat Idha ahyaha thuma ‘adat bal tahluk Ukhra. 

176. 

_fi ta‘liq al ‘aqud wal fasuq bilsharut. 

177. 

_fi sabaq al khail wa rama al nishab. 

178. 

_fil lilghalibat wama yahil min al rahn. 

179. 

_al hasiyat fil Islam. 

180. 

_fi rabi ‘al maghrur ‘ala man gharahu. 

181. 

_faqiyat fi masa’il min al nadhr wal Iman wa nikah al shighar. 
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182. _fi masa’il min al nadhr wal daman. 

183. _fi muqdar al kafarah wal yamin. 

184. _fi turath dhu al ahram. 

185. _fima yahilu wa yahrimu min al nasb walsihr wal rada'. 

186. _fil jar hal yajbir al bkr ‘ala al nikah wa fi Ista’dhan min al abb 

hal yajb. 

187. _fil kalam ‘ala al ‘adad. 

188. _fi an al mutlaqat bithalathin la tahilu ilia bi nikah zawj thani. 

189. _fi hadnah al wald. 

190. _wa Ajubat fi tahrim al sama. 

191. _fi tahrim al Shababah. 

192. _fil m’at Idha waq’at fiha najasah aw matat. 

193. Karahiyat al talafuz bil niyat a tahrim al jahar biha. 

194. Risalat fi tarikal salat wa tafsil al qawl fihi. 

195. _tanwa ‘al ‘Ibadat. 

196. _fi Ziyarat al quds youma ‘arfat li ta‘rif. 

197. _Ziyarat bait al muqdas. 

198. _Jabal libnan kamithalahu min al jibal lais fihi rijal al ghaib wala 

abdal. 

199. _fi dhba’h ahl al kitab. 

200. _fi bayan Iqamat ahad ‘ala man tarka al salah. 

201. _fi hukm hamam al nisa’. 

202. _al mazalim al mushtarka wa ahkamiha. 

203. _man awqa‘al ‘aqud al muharmat thuma tab anha. 

204. _fi hurmati nikah al Zaniyah. 

205. _fi abtal al kimiyah wa tahrimiha. 

206. al fatah ‘ala al mam fisalah. 

207. Jawab fisalat raka ‘tain jalfta ba‘d al witr. 

208. al qanut fisubh wal’witr. 

209. Jawab‘an ahl al bida‘ hal yasli khalfahum. 

210. al ‘Ibadat al Shari‘ah walfarq bainahuma wa bain al bid‘yah. 

211. Tahrim dakhul al nisa bila ‘udhr filhaman wal Ightisal. 

212. Baiyan al huda min al dalal fi amral hilal. 

213. Maslat fi min nutq bi shahadatain. 

214. _fi rujat al hilal. 

215. twafal hai’d waljunb wal muhadath. 

216. Mas’lat fi bay‘ al muTim fihi qabla qabdhu hal yajuz. 

217. Tahqiq al furqan bain al tatliq wal Imam. 

218. al farq al mubin bain al talaq wal yamin. 

219. al Ijtima‘ wal Iftiraq filhalf bitalaq. 
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220. al talaq al bidai‘. 

221. Jami‘ Iman al muslimin mukafirah. 

222. Jawab fil makhluqat min raa al zani hal lahu an yatzawaj biha. 

223. Jawab masa’il wardat minsulat. 

224. Jawab fil tasmiyat ‘ala al wudu 

225. fi tahrim al hashisha 

Books on Jurisprudence: 

226. Qai‘dat kabirah fi asul al fiqh ghalibha naql aqwal al fuqha.’ 

227. _fil Ijtihad waltaqlid. 

228. _fima shara ‘Allah baqit al ‘amum walatlaq wa hal yakin mashru‘ 

229. _fi shamul al nasus lilahkam. 

230. _fi taqlid madhhad mu‘in hal yajib ‘ala al‘ami am la. 

231. _fil mukhti fil ijtihad hal yathim. 

232. _fil tafdil madhhab Ahmad wa dhkr muhazinahu. 

233. _fi tafdil madhhab ahl al madinah wa tasma al malikiyah. 

234. _fima yazun min tar‘d al nass wal Ijma‘. 

235. _fil Ijma‘ wa anahu lahu thalathat Iqsam‘. 

236. _kifiyat al Istidlal ‘ala al ahkam bil nass wal Ijma‘. 

237. _fil lafz al haqiqat wal majaz walbahath ma‘ amada. 

238. _kabirah fi an jins fa‘l almamur bihi afdal min jins tark al minhi 

anhu. 

239. _Jalilah fi wajab al ‘aytisam bil risalah. 

240. Masrurah fi asul fiqh. 

241. Jawab fi tarka al taqlid fiman yaqul madhhabi madhhab al Nabiyy. 

242. Risalat fi fadai’l al aima al arba't. 

243. _hal kan al Nabiyy qabla al wahy mut‘abd bishar ‘min qabl. 

244. _Itba‘al Rasul bisahih al ‘aqul. 

245. _fil kalami ‘ala rafa‘ al Imam al Hanafi yadaihi fil salah. 

246. Muwakhidha hu ‘ala Ibn Hazm fil Ijma‘. 

247. Jawab fil Ijma‘ wal khabar al tawatur. 

248. _taqlid al hanafi al shafi‘i fil matr wal watr. 

249. Mu‘anj alwasul fi an al asul wal faru‘qad bainaha al Rasul. 

250. Rafa‘ al kalam ‘an afaimat al’allam. 

Books on faith and kalam: 

251. ‘ Aqidah al Hamwiyah al kubra. 

252. Jawab al a‘ytiradat al misriyah ‘ala al fatya al hamwiyah. 
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253. al hamwiyah al sughra. 

254. Ta‘rad al aql wal naql. 

255. Kitab fi mahnathi bimisr. 

256. Madhhab al salf al qawim fi tahqiq mas’alt kalam Allah al Karim. 

257. al Kilaniyah. 

258. al Baghdadiyah. 

259. al Qadiriyah. 

260. al Azhariyah. 

261. al Misriyah. 

262. al Ba‘likiyah. 

263. Jawab mas’alt al Qur’an hal huwa harf wa sawt am la. 

264. Mas’alt fi dalal man yaqul an lam yaklamu musabal kan khalqa fi 
shajarat. 

265. _fil Qur’an hal kan harf wa sawt. 

266. _fi Sifat Allah wa ‘Alw khalqhu bain al nafi wal Ithbat. 

267. _al ‘aql wal ruh. 

268. _Hal yu‘dhib al jasd ma‘ al ruh fil qaber. 

269. _fil muqrabin hal yasa’lahum munkir wa nakir. 

270. Risalat fil Qur’an wama waqa‘ fihi min al nizar. 

271. _fi haqiqat al kalam al Illahi. 

272. _fi ‘ Aqidah al ash‘riyah wa aqidah al Mataridiyah. 

273. _fil Ihtijah al jahimiyah wal Nasara bil kalimat. 

274. _fi Asul al Din lil ‘aduwiyah. 

275. _fi asul al Din li ahli jilan. 

276. _li ahli Qabras. 

277. _fil farq bain ma yatawal wama la yatawal min al nasus. 

278. _al Iradah wal amar. 

279. _Maratab al Iradah.* 

280. _al Qada wal mar. 

281. _al Ihtijaj bil Qadar. 

282. _Amr wa nahi wa Qada wa Qadar. 

283. _fil ‘adam wa Istit‘at. 

284. _fil qadriyat wa innahum ‘ala thala thata Iqsam. 

285. _fil rad ‘ala mudi‘ al jabr ‘ala lisah al ash ‘rayat. 

286. _‘Arsh al Rahman. 

287. __fil‘arsh al ‘alam. 

288. _fil mubaniyah bain Allah wa Khalqahu. 

289. _fil astawa’ wal abtal. 

290. _fi qurb al Rabb min ‘Abi diyah wa da‘iyah. 

291. ‘Ila ahl tabristan wa Halan. 
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292. _fil ‘Iman hal yazidu wa yanqisu. 

293. _fi haq Allah wa haq Rasulihi wa haquq ‘Ibadahu. 

294. _fil shahada tain wama yatba‘ dhalika. 

295. _fil fadal ‘Ilm al salaf ‘ala al khalaf fil ‘Ilm. 

296. _an mubd’ al ‘Ilm lianaha ‘end al Nabiyy. 

297. _Inkar ‘Ismat al Anbiya’ hal hia min al saghair wa hal yakfur. 

298. _fi an Isma’il huwa al dhabi. 

299. _Hal k an a 1N abiyy qabla a 1 r isalat nabwiyah w ahal yasmi min 

sah bihi Idh dhalika sahabiyah. 

300. _fi al shifa‘t al Shari‘yat wal tawsul Ilia Allah bil ‘amal 

walashkhas. 

301. _fi Ithbat wajud al nafas ba‘d al maut. 

302. _fi ‘ard al adiyan ‘end al maut. 

303. _fi an kul hamd wa dham lil maqalat wal afial. 

304. Qay‘idat nafi‘at fi sifat al kalam. 

305. _fil Qur’an wa kalam Allah. 

306. _fi baiyah tariqah al Qur’an fil da‘wat wal hidayah. 

307. _fil Iman al maqrun bil Ihsan wa fil Ihsan al maqrun billslam. 

308. _fil Iman wal tawhid wa bayah dalal man dola fi hadha al asal. 

309. _fil Iman wal tawhid yashtamil ‘ala masalih al duniyah 

walakhirah. 

310. _fi Iqtirah al Iman bil ahtisab. 

311. _fi an mukhalifat al Rasul la takuna Ilia ‘an zan wa Itba‘ hawa. 

312. _fil sunnah wal bid‘ah ah wa fi kan kulu bid‘ah dalalah. 

313. _fi raju‘ al bid‘ah Ilia shu‘bah min shu‘b al kufr. 

314. _fi shamul Ill al kitab wal Sunnah wal Ijma‘. 

315. _Jalilat fil tawsul wal wasilah. 

316. _fima yat‘laq bil^ wasilah bil Nabiyy wal qiyam bil haquq 

alwajibah ‘ala umatihi. 

317. _fi baq‘al ianah walnar wa fi fanaihuma ‘ala Mawlana Taqiyy al 

Din Subki. 

318. _fi Ithbat al ru’yah wal rad ‘ala nafataha. 

319. sharah al ‘aqidah al Asfaniyah. 

320. _Awwal mahsal lil Razi. 

321. _bida‘ah ashra mas’alah minalarba‘in lil Razi. 

322. _awal kitab al Ghaznawi. 

323. al Tadmurriyyab. 

324. al Harfiyah. 

325. Tanasi al shada’id fi Ikhtilaf al ‘aqa’id. 

326. al Furqan bayn al haqq wal batlan. 
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327. Itiqad al firqah al najiyah al mansurah Ilia qiyam al sa‘h ahl al Sunnah 
wal jam‘at. 

328. al Munazirah fil‘aqidahal wastiyah. 

329. Bayan Tilbis al jahimiyah fi tasis bid‘hum al kalamiyah. 

330. Kitab al Istiqamah. 

331. Minhaj al sunnah al nabwiyah. 

332. al rad ‘ala kisrawan al rafidah. 

333. al Jawab al Sahih liman badala din al Masih. 

334. al Iklil fil mutshAbi h wal tawil. 

335. Fawa’id sharifah fil afial al Iktiyariyah. 

336. Taqdir al qadr wahuwa manzumah fil qadr. 

337. Jawab fi ta‘lil afial. 

338. Kitab al kalam ‘ala Iradah al Rabb wa qudratihi. 

339. al Marakashiyah. 

340. Jawab al sawal ‘an al ‘arsh. 

341. Ithbat al sifat wal ‘ala wal Istawa. 

342. al halbiyah fil sifat wahal hia za’idah ‘ala al dhat am la. 

343. kitab al Iman. 

344. al Sarimal maslul ‘ala Shatim, al Rasul. 

345. Ihabit al Nubuwah ‘aqlan wa naqlan. 

346. Iqtida’ al sirat al mustaqim fial rad ‘ala ashab aljahim. 

347. Kitab al rad ‘ala al bakri. 

348. Ziyarah al qabur. 

349. al dar al manthur fi ziyarah al qabur. 

350. Kitab al rad ‘ala akhnai. 

351. al Jawab al bahir fi zawar al maqabi r. 

352. al wasitah bayn al khalq wal haqq. 

353. al Ishtighatha. * 

354. Musanaf fi fana’ al nar wa abdiyathu. 

355. Jawab fi ruyah al nisa’ Rabbahuna fil janah. 

356. fi Risalat al Nabiyy ilia al Ins wal jinn. 

357. Risalat Ibn ‘Idd. 

Books on Ethics and Sufism: 

358. Qa‘idah fil tawhid wal Ikhlas. 

359. _fil Ikhlas wal tawwakal. 

360. _fil Ikhlas wa taqdirahu bifiaql. 

361. _fil al Shayukh al Ahmadiyah wama yuzhirunahu minal Isharah al 

shaitaniyah. 
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362. 

363. 

364. 

365. 

366. 

367. 

368. 

369. 

370. 

371. 

372. 

373. 

374. 

375. 

376. 

377. 

378. 

379. 

380. 

381. 

382. 

383. 

384. 

385. 

386. 

387. 

388. 

389. 

390. 

391. 

392. 

393. 

394. 

395. 

396. 

397. 

398. 

399. 

400. 


_fil mahbat Allah lil‘abd wa mahbat al‘abd lil Allah. 

_fil khulwat wal farq bayn al khulwat al shari‘at walbid ‘yah.. 

_fil sabr walshukr. 

_tata‘laq bilsabr al mahmud wal madhmum. 

_fil shukar Allah wa anahu yata‘laq bil afial al Iktiyarah. 

_fil sirat al mustaqim fil zuhd wal wara‘ 

_fil ‘Ilm wal hulm. 

_fi tazkiyat al nafus. 

_fi ann Allah khalaqa al khalaq li ‘Ibadatihi. 

_fil tasbih wal tahmid wal tahlil. 

_fil safah al jamil wal hajar al jamil wal sabr al jamil. 

_fi amrad al qalub wa shifa’ha. 

_fil ghadi al basar wa hifz al faij. 

_fil ‘ain walqalb wa ahwalahu. 

_fil Ihsan. 

_fil Ishtighfarwa sharhu a Israrahu. 

_fil tathir al ‘Ibadat al nafs minal fawahish wal munkirat. 

_fil Ikhtisas minal zalim bid du‘a. 

_fil sharah asma’ Allah al-husna. 

_fil an jami‘ al hasnat al ‘adl wal sai’at. 

_fil tafsil salih al nas ‘ala sa’ir al ajnas. 

_fil mafadalah bayn al Ghani al Shakir walfaqir al Sabir. 

_fil khaltah waPazlah. 

_fi wasaf Luqman libnihi. 

_fi man Imtahna fi Allah wa sabr. 

_fi khilat Ibrahim. 

_fil khilat wal mahbah wa ayuhuma afdal? 

_fi Ithbat karamat al Awliya’. 

_fi an khawariq al ‘adat la tadul ‘ala al wilyah. 

_fi kalami al juniad lama su’il ‘an al tawhid. 

_fil ghana’ wal Istilam. 

_al rad ‘ala ahl al Itihad wahia jawab al Tufi. 

_fil dhawq wal wajd alladhi yadkirahu al sawfiyah. 

_fi mesha’ikh al ‘Ilm wa mesha’kh al fuqra’ ayuhum afdal. 

_fi an al Shari‘at wal haqiqah matla zaman. 

_fi ahl sifah wa maratabahum wa ahwalahum. 

_fi libas al khirqah wal Aqtab wa ghairahum. 

_filfatwah al Istilahiyah a annhu laisa laha asl filahkami al 

shari‘ah. 

fi kalam Ibn at ‘Arif fil tasawwuf. 
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401. _fi kufr Fir‘awn wal rad ‘ala man lam yukufirahu. 

402. _al kalam ‘ala al murshidah alati al faha Ibn Tumarat. 

403. _fi ahwal al Shaikh Yunus al ghaibi wal Shaikh Ahmad al Rafai‘. 

404. al tafatal Iraqiyah fil a‘mal al qalbiyah. 

405. al furqan bayn awliya’ al Shaitan wa awliya’ al Rahman. 

406. Jawab fil rada ‘ala kalami Ab‘i Suliaman al Darani. 

407. Daijat al yaqin. 

408. Fataya fil ghaibah. 

409. Masla’at fil qalb wa annhu khalaq liyalam bihi al haqq. 

410. Jawab fiPazam ‘ala al ma‘siyah hal u‘qib al ‘abd ‘alaihi. 

411. Risalat fi man ‘azam ‘ala fa‘l Mahram thuma mata. 

412. _fi Ishtighat bi kalam Allah. 

413. _al hajj al naqliyah. 

414. _fiman qala an ba‘d al masha’ikh ahya maita. 

415. _fi abtal wahdat al wajud. 

416. _fi hal al Halaj. 

417. _fil khadr hal Mata am huwa hai. 

418. _fi hizb al shadhli nama yaahbahu. 

419. _‘Ilm al zahir wal batin. 

420. Ma’lif fi al rad ‘ala ibn ‘ Arabi. 

421. Haqiqat madhhab al Ithad bayn aw wahdat al wajud. 

422. Ma tadminahu fasus al hikm. 

423. al rad Ilia Qawm ‘ala ma fi fasus al hikm. 

424. Ma yaqul ahl bait al Shaikh ‘Iddi’. 

425. Ta‘liqah ‘ala fatuh al ghaib lisyidi ‘Abd al Qadir al Kilani. 

426. al Sawfiyah walfuqra.’ 

427. Manazirah Ibn Taimiyyah ma‘al Rafa‘yah. 

428. al masa’il al Ishkandaraniyah fi al rad ‘ala al Itihadiyah al haluliyah. 

429. Jawab fiman yaqul man la Shaikh lahu fashaikhahu al Shaitan. 

430. Masa’lat fil faqr wal tasawwuf. 

431. _fil siyahat wa‘naha fi hadhini al Ummah. 

Books on Philosophy: 

432. Qai’dat fil abtal qawl al falasafah an al wahid la yasdiru ‘an al wahid. 

433. __fima yatnahei wama la yatnahei. 

434. Qawa’id fi Ithbat al mu‘ad fal rad ‘ala Ibn Sina fi risalah al adwiyah. 

435. _fil kuliyat. 

436. _ta‘rf bil sa‘idiyah tata‘laq bil thanwiyah. 

437. fil kalami ‘ala al mumkin. 
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438. _fil abtal al mujridat. 

439. Kitab al abtal qawl al falasafah bi Ithbat al jawahir al ‘aqliyah. 

440. __abtal qawl al falasafah. 

441. _fi tawhid al falasafah ‘ala nazm Ibn Sina. 

442. _fi al rad ‘ala al mantiq. 

443. _al rad ‘ala falasafah. 

444. Naqd al mantiq. 

445. al Safdiyah ft al rad ‘ala al falasafah ft qawlihim an mu‘jizat al 
Anbiya’qawa nafsaniyah. 


Letters: 

446. al risalat Ila Shams al Din Muhammad Ibn Ahmad al Dabahi. 

447. _Ila Qadi Shams al Din Saruji. 

448. _Ila mu‘taqidin Shaikh Iddi’ Ibn Masftr. 

449. _Ila Ra’is Qabras. 

450. al Rasa’il Ila Ummihi. 

451. _Ila al Mulk al Nasir. 

452. _Ila ahl Tabristan, Gilan, Basara, Baghdad, Bahrin, Misr wa 

Hamat. 

General Books: 

453. Qai‘da fi tawhid Shahadat. 

454. _fi dami al Shahid wa Midad al ‘Ulama’ tatdaman ayi al taifatain 

afdal? 

455. ftma li kulu ‘Ummah min al khasa’is wa khasa’is hadhi al Ummah. 

456. _tata‘laq birrahmah Allah fi Irsal Muhammad wa an Irsalahu ajal 

al na‘m. 

457. _fi an al hamdu al dhamu walthawab wal‘Iqab bil jihad. 

458. ahl al Sunnah waljama‘at ft rahmati. 

459. fi an al Iitiqadat qnd tutharani al ahkam. 

460. __fi tasbih al makhluqat min al jamadat wa ghairiha hal huwa 

bilasani al hal am la? 

461. _fi an al hasanat ta’ lal bi‘illataini. 

462. _fi wajub nasihah Ulilamar wal dua’ lahum. 

463. _fi fadl Mu‘wiyah. 
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464. al qawi’d al khams. 

465. Wasiyat libni al muhajari. 

466. _libi al Qasim. 

467. Risalah fi jawab Muhiyyu al Din al Asfahani. 

468. al Wasiyah al Kubra. 

469. Risalah fil‘Abbas wa Bilal ayyuhuma afdal. 

470. Qawa’id fi khilafah al Sidiq. 

471. Fada’il Abu Bakr wa ‘Umar wa ‘Aliyy. 

472. Risalah fi bayan ‘Ilm al Shaikhain wa ‘Ilm al Murtada. 

473. _fiman yaPn Mu‘wiyah. 

474. _fi amri Yazid hal yasubu am la. 

475. _Taksir al ahjar. 

476. _fi Ras al Husain. 

477. _fi bayan al amr bil ma‘ruf wal nahi ‘anil munkar. 

478. _fi tabqat. 

479. _fi ‘ami ahl al janah wa ahl al nar. 

480. _fi bayan bayad al wajuhu wa sawaidha youm al qiyamah. 

481. _fi wajub al ‘adl ‘ala kuli ahad fi kulu hal. 

482. Jawab fi qawlihi khair al qarun al dawaris. 

483. Masa’lah al shafa‘at wa masa’lat al shahadah bil Ishtifamah. 

484. Khilaf al Ummah fil ‘Ibadat wa madhhad ahl al sunnah wal jama‘at. 

485. Masa’lat Itikhaz al masjid liahli al Qur’an. 

486. Kitab al Hawlakuniyah. 

487. Jawab fil ma‘yah wa ahkmiha. 

488. Ajubah fil waqf fi munqta’ al wast. 

489. Masa’lat fi mahl al sha‘r wal‘ulum wa ghairiha. 

490. Risalah fil liqa’ wama warda fihi fil Qur’an wa ghaira hu. 

491. Jawab fi dhil faqar hal kaua saifan li ‘Aliyy. 
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GLOSSARY 


Note: This Glossary explains only important Arabic terms that occur frequently in 
this research work. 


‘Abd 

Abdal 

'Ada 

Addilah 

Adab 

‘Adam 

Adhan 


Ahkam 


ahl al Ahwa ’ 
ahl al kitab 


:A male slave, a slave of Allah. 

:(pl of badal) substitute, fourth category of saints in 
the mystic hierarchy. 

:(pl ‘ Adat ) habit, practice. 

: Proofs. 

: Conduct, manners. 

: Non-being, non-existence. 

:The call to salah (prayer) pronounced loudly five 
times a day from the mosque by the muwxvadhin to 
indicate that the time of salah is due. 

:Orders, legal status, according to Islamic law, there 
are five kinds of ahkam: 

1. al xvajib (compulsory). 

2. al mustahab (desirable but not compulsory). 

3. al haram (forbidden). 

4. al makruh (disliked but not forbidden). 

5. al halal (lawful and allowed) 

:People moved by impulses, sectarians. 

:The adherents of scriptural religions, especially the 
Jews and Christians. 


ahl al Sunnah wal jama ‘at :The community united behind the Sunnah of the 

Rasul-Allah ^. 

Ahwal :(pl of hal) Conditions, different states. 
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A 'imma 


‘Ajam 
Ajal 
‘Ajwah 
al Akhirah 


:(pl of Imam) leader of congregational salah, political 
leader of the Muslim community, the Muslim ruler, 
term mostly used for four poineer’s of fiqhi madhahib, 
Imam Abu Hanifah, Imam Malik, Imam Shaffi, Imam 
Ahmad. 

:All non-Arabs. 

:The time appointed by Allah for any event. 

:A kind of date, pressed soft dates. 

:Etemal consummation of judgment in Paradise or 
Hell. 


‘Alim 


:A knowledgeable person or a religious scholar in 
Islam. 


Allah 


Amah 


:Allah is the Islamic name for God of the western 
writers. Muslim thinkers of today have agreed to use 
Allah because the term God has a pagan origin. 

:A female slave. 


Aman 


Amn 


: Safety, pledge of security obtained by a non-believer 
to enter into the Muslim territory. 

:Peace; truce. 


al Amanah 


:The trust or the moral responsibility or honesty, and 
all the duties which Allah has ordered. 


Amin 

Amir 

‘Amil 


:Honest person. 

•.Commander, the ruler of the Muslim community. 
: Governor,collector. 


Ansar 


:The Companions of Rasul-Allah ^ from the 
inhabitants of al Madinah, who embraced Islam and 
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Anwa ‘ 

‘Aqiqah 

‘Arafat 

‘Arif 

‘As bah 

Ashab al sunan 
Ashab al suffah 

‘Asr 

Athar 

‘Aurah 

Awsuq 

al Awwal 
al Awwala 


supported him, who received and entertained the 
Muslim emigrants from Makkah and other places. 

:(pl of nau *) Kinds, species. 

:It is the sacrificing of one or two sheep on the 
occasion of the birth of a child as a token of gratitude 
to Allah. 

:A famous place of hajj (pilgrimage) on the southeast 
of Makkah about twenty-five kilometers from it. 

:One who has been given mystical knowledge, a 
gnostic. 

:All male relatives of a deceased person from the 
father’s side. 

:The compilers of Ahadith al Nabwi on Islamic 
jurisprudence. 

:Companions of Rasul Allah^ who made the 
platform of Masjid Nabwi as their mansion hence, 
obtained this name. 

:Aftemoon, time. 

:Usually refers to traditions from Companions and 
successofs, occasionally also to those from Rasul- 

Allah#. 

:That part of the body which is not permissible to 
expose to others. 

:(pl of wasq) which is a measure equal to 60 Sa ‘135 
kgm (approx). It may be less or more. 

:The first, a Divine name. 

:(v.n./a ’wit) to interpret the unknowable(e.g., dreams 
or esoteric meanings of a text) 
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Awliya 

Ayah 

Ayyim 

‘Azl 

Azlam 

Badanah 

Badr 

Bagh 

Batil 

Bay ‘ah 

BaV 

Bay ‘at al Ridwan 


(pi. of wali),Favourites of Allah. 

•.Proof; evidence, verse, lesson, sign, revelation etc. 

:A woman who already has had a sexual experience; 
she may be a widow or a divorcee. 

:Coitus interruptus, i.e., pulling out the penis from 
vagina at the time of ejaculation of semen for the 
purpose of birth control. 

:Literally means ‘arrows’. In Islamic terminology it 
means arrows used to seek good luck or a decision, 
practiced by the Arabs of pre-Qur’anic period of 
ignorance. 

:(pl of Budn ) A camel or a cow or an Ox driven to be 
offered as a sacrifice, by the pilgrims at the sanctuary 
of Makkah. 

:A place about 150 kilometers to the south of al 
Madinah, where the first great battle in Islamic history 
took place between the early Muslims and the 
polytheists of Quraish. 

:False or evil endeavour, one vitiated by false/evil 

intention and/or consequence. 

* 

: Something totally false, untrue,vain,futile and 

opposite of Haqq. 

:Oath of allegiance given by the citizens to their Imam 
(Muslim ruler) to be obedient to him according to the 
Islamic religion, oath of allegiance given to a Sufi 
Shaikh. 

:A sale; commercial dealing. 

:The oath and pledge taken by the Companions before 
the treaty of al Hudaibiyah in the year 6 A.H to fight 
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Bayt al mal 

Bid ‘ah 

Barzakh 

Bai ‘al saraf 

Ba ‘th 

Bia ‘al salam 

Bint labun 
Bint makhad 
al Birr 

Burhan 
Da 7 
Dar 

Dar al Islam 


Quraish in case they harmed ‘Uthman who had gone 
to negotiate with them and reported to have been taken 
captive. 

:House of wealth; treasury of the Muslim state of 
community. 

:Some thing done for the first time and without any 
precedence; any innovated practice in religion. 

:An intervening state between death and the Day of 
Judgment. 

:Exchange of obligations for obligations: it is essential 
to the legality of this kind of sale, that both the things 
exchanged should be delivered and taken possession of 
before the separation of the parties, and that when they 
are of the same kind, they should also be exactly equal 
by weight. 

:Resurrection; to face judgement by Allah. 

:An advance; transaction in which the price is 
immediately advanced at a future fixed time. 

:A two year old she-camel. 

:One year old she-camel. 

:A collective noun designating all conducts approved 
by Allah. 

:Demonstration,clear proof. 

:One who undertakes Da ‘wah. 

:Land, territory, house. 

■.Muslim territory. 


457 



Dar al kufr 
Da ‘wah 
Dayyan 

Dajjal 

Dhaw al arham 
Dhimmi 

Din 

Dhu muhram 

Dhu al fara 'id 

Dinar 

Dirham 

Dirayah al Hadith 

Diyah 

Fai’ 


:Territory of unbelief. 

:Preaching of Islam. 

:Allah; it literally means the one who judges people 
from their deeds after calling them to account. 

:Pseudo Messiah or Antichrist, literally a liar, quack, 
deceiver. 

:Relatives on the maternal side. 

:A non-Muslim living under the protection of an 
Islamic government. 

:Religion, the normative or perfect religion which 
Allah ordained for humanity, including faith, ethics, 
law, devotions, and judgements. 

:A man, whom a woman can never marry because of 
close relationship (e.g., a father, a brother, an uncle);or 
her own husband. 

:Those persons whose share of inheritance is described 
in the Qur’an are called Dhu al fara ’id and the rest are 
called ‘asbah. 

:An ancient gold coin. 

:A silver coin weighing 50 grains of barely with cut 
ends. 

:The study pertaining to the validity of the reporting 
and of what is reported about the Rasul-Allah ^. 

:Blood money (for wounds, killings etc) paid by a 
killer in lieu of qasas. 

:Booty taken forms a non-Muslim country which 
submits to Muslim rule without resistance. 
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Fajr 

:Dawn or early morning before sunrise, or morning 
salah. 

Fajir 

: Immoral. 

Fals 

:Copper coin. 

Falsafa 

: Philosophy. 

Faqih 

:A learned man who can give religious verdicts. 

Fard ‘ain 

:It is an individual duty; an obligation essentially to be 
performed by each individual. 

Fard kifayah 

:It is a collective duty; an obligation which, if 
performed by one person, suffices for the rest; as it 
does not have to be performed essentially by all. 

Faridah 

:An enjoined duty. 

Fasiq 

:One who commits sin. 

Fatwa 

:A decision given by a mufti on some matter of the 
religious law. 

Fiqh 

:Science of the Shari'ah, Islamic jurisprudence. 

Fiqhi 

* 

: Legal, related to fiqh. 

Fisq 

:A Muslim’s persistently committing major sins. 

Fitnah 

:Trials, persecution, confusion in the religion, conflicts 
and strafes among the Muslims. 

Faqih 

:One learned in fiqh. 

Fidyah 

:Compensation for a missed or wrongly practiced 
religious obligation, u sually in the form of money or 
foodstuff or offering animal by slaughtering it. 
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Ghaban fahish 

Ghanimah 

Gharar 

Habal al habala 


Hadd 


Halal 

Haram 

Hada 

Hadith 

Hadith sahih 

Hadith hasan 


:Charging an exorbitant price from an uninformed 
person which would not be accepted if the person were 
informed. 

:Booty. 

:Hazard, uncertainty, indeterminacy. 

:There were two forms of this trade. The example of 
the first form is that to buy an offspring of an animal 
which itself is yet to be bom by making the payment in 
advance. Second form is to sell an animal on condition 
to have the offspring of the sold animal. Both forms of 
this kind of transaction are prohibited. 

:Limit, boundary, hence definition, in Islamic law a 
prescribed punishment assigned to prohibited deeds 
namely, intoxication, theft, armed rebellion, adultery, 
false accusation of adultery. 

:Permissible, lawful. 

:The law or deed which is prohibited. 

:To guide to truth and value of Islam. 

:The sayings, deeds and approvals narrated from the 

Rasul-Allahthe second source of Islam after the 
Qur’an. 

:Any Hadith whose veracity is absolutely without 
question. 

:Any Hadith whose matn (text) is absolutely true, but 
whose reporters do not pass the test of complete 
reliability. 
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Hadith da ‘if 


Hadith maudu ‘ 
Hajj 

Haquq al ' Ibad 
Haquq al Allah 
Has ana 
Hanif 

Harj 

al Haruriyyah 
Haya 

Hibah 


:Any Hadith whose truthfulness in both text ( matn) 
and reporters (sanad) is not absolutely beyond 
question. 

:Any Hadith spurious in context or sanad. 

Setting out; the pilgrimage to Makkah performed in the 
month of Dhu al Hijjah. 

:the right of the slaves (mankind). 

:the right of Allah. 

:Good, praiseworthy. 

:Pure Islamic Monotheism (worshipping Allah alone 
and nothing else). 

:Killing. 

:An unorthodox religious sect. 

:This term covers a large number of concepts. It may 
mean modesty, self respect, bashfulness, honour etc. 

:It means to present something to someone as a gift 
for Allah’s sake. 


al Hidanah 
Hijrah 


Hiqqah 


:The nursing and caretaking of children. 

:Literally it means ‘migration’. This term is used for; i) 
the migration of Muslims from an enemy land to a 
secure place for religious causes, ii) the first Muslims 
migration from Makkah to Ethopia and later to al 

Madinah, iii) the Rasul-Allah’s^joumey from 
Makkah to al Madinah and iv) the Islamic calendar 

year which started from the Rasul-Allah’s^ migration 
from Makkah to al Madinah (July, 622 A.C). 

:A three year old she camel. 
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Him 


:A well known cave in a mountain near Makkah. 


Hisbah 


:An institution for supervision over economic and 
social conditions. 


al Hudaibiyah 


Hujjah 

Hukm 

Hunain 


:A well known place about 16 kilometers from 
Makkah o n the way t o Jeddah. At this p lace a treaty 

was made in 6 A.H between Rasul-Allah ^and the 
Quraish who stopped him and his Companions from 
performing ‘umrah. 

: Decisive argument of proof. 

: A judgement of legal decision (especially of Allah). 

:A valley between Makkah and Ta’if where the battle 

took place between Rasul-Allah^and Quraish 
pagans. 


‘Ibadah :The act or action of serving Allah (serving Allah 

according to Shari'ah Nabbwi). 

‘Ibadah al badaniyah :Acts of worship devotion performed through exertion 

of the body. 


'Ibadah al maliah : Devotion and worship shown through monetary 

dispensations and provisions. 

‘Id :Periodically returning, generally refers to the two 

major Islamic festivals, ‘Id al ada four days starting on 
the tenth day of Dhul Hijjah (month) ‘Id al Fitr first 
day of Shawwal (month). 


‘Iddah :Allah’s prescribed waiting period for a woman after 

divorce or death of her husband, after the expiry of 
which she can remarry another persons. 

Idtirar :Utter necessity, being compelled to do something 

which in normal conditions is not allowed to do. 
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Iftira 

Ihtikar 


:A fabrication, slander, false allegation, calumny. 
:Hoarding up grain with the object of raising the price. 


Ihraz 

: Lawful possession of property. 

Ihsan 

:The highest level of deeds and worship. 

Ijarah 

:Hire or lease contract. 

Ijarah al gharar 

:Dubious hire. 

Ijazah 

Permission; a term in ‘Ilm Hadith meaning permission 
by a Shaikh (muhadith ) to a disciple to narrate Hadith 
from him. 

Ijma' 

:Consensus, consensus of the Muslim scholars on a 
point of Islamic law. 

Ijma ‘al sarih 

:The clearly expressed consensus. 

Ijma ‘al sukuti 

:The consensus established by the jurists not objecting 
to the derivation of a certain prescription from a given 
source. 

Ijtihad 

:Creative self-exertion to derive laws from the 
legitimate sources. 

Ikhbar 

•.Communicating, reporting affording information. 

‘IIIah 

:True cause, essential nature. 

‘Ilm 

:Knowledge. 

Imam 

:The persons who leads others in the salah or the 
Muslim ruler, leader of a fiqhi madhhab. 

Imam ah 

:Office of the Imam;a Muslims worthiness to hold 
political office and to lead salah. 
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‘Ilal al Hadith 

Iman 

‘Inah 

Iqamah al hadud 
Istihsan 

Istisahab 

‘Ismah 

Isnad 

Ittiba ' 

Ittihad 
Ittisal 
I ‘tizal 
Jadha ‘ah 
Jahiliyah 

Jama ‘at 


:A science which studies the qualities or circumstances 
which may vitiate a Hadith. 

: Faith, belief. 

: A kind of transaction which is unlawful. 

: Meting out the Shari ‘ah punishment. 

:As source of Islamic law, the acceptance of a rule 
because of its superior equity in comparison with an 
already established law. 

:The continuation of an established law not known to 
have been revoked or rescinded. 

inviolability (of honour, rights, etc) Impeccability, 

infallibility of Rasul-Allah^ in his conveyance of the 
Divine message. 

:The chain of transmitters in a Hadith of Rasul- 
Allah^P. 

:Obedience. 

:To unite. 

:To be connected with. 

: Seclusion; the Mu‘tazilli creed. 

: A four year old she camel. 

: i) Ignorance belonging to the period before the advent 

of Muhammad Rasul-Allah^ii) un-Islamic practices 
which either existed or were inherited from the era 
before the revelation of the Qur’an. 

:Community, party or a group. 
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al Jarah xval ta ‘dil 


:A science which seeks to investigate the reporters of 
Hadith in order to establish their trustworthiness or 
untrustworthiness. 


Jihad 

Jizyah 

Jibril 

Kafala 

Kafir 

Kafarah 

Kalam 

Khalifah 

Kanz 

Khumr 


:Holy fighting in the cause of Allah or any other kind 
of effort to make Allah’s word (i.e. Islam) superior. 

:The poll tax payable by non-Muslim lay, male, adult 
citizens of the Islamic state who are capable of paying 
it. It is a substitute for the zakah which is obligating 
for all Muslims. 

:The angel entrusted with conveying the revelation to 
Rasul- Allah#. 

:The pledge given by somebody to a creditor to 
guarantee that the debtor will be present at a certain 
specific place to pay his debt or fine or to undergo a 
punishment etc. 

:One who rejects Islam, a believer in Kufr. 

:Making atonement for uttering or committing an 
unlawful thing in Islam. 

:Speech, term applied to scholastic theology which 
discovefed dialectically questions about the nature o f 
Allah and religion. 

:A successor, an Islamic term used for the first four 
rulers who ruled Mulims after Muhammad Rasul- 

Allah#. 

:Hoarded gold, silver and money, the zakah of which 
has not been paid. 

:Wine, alcohol, intoxicant etc. 
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Kharaj 

:Zakah imposed on the yield of the land (1/10 th or 
l/20 th ). 

Khawarij 

:The people who dissented from the religion and 
disagreed with the rest of the Muslims. 

Khums 

: One-fifth of war booty given in Allah’s cause. 

Khutbah 

:Religious sermon. 

Lafz 

:Letter, word. 

Luqatah 

•.Article or a thing found by somebody other than the 
owner who lost it. 

Ma ‘dum 

:Non-existent. 

Mahr 

:Bridal money given by the husband to the wife at the 
time of marriage. 

Mahram 

:A male relative for woman in a degree of 
consanguinity precluding their marriage. 

Makruh 

:Not approved of, undesirable from religious point of 
view, but not punishable. 

Mandub 

:Commendable but not obligatory. 

Mamluk 

:A male slave. 

Madhmum 

:Something blameworthy, objectionable. 

Mafrud 

:Something obligatory in religion. 

Mafsada 

:Harm, corruption, evil-something damaging to the 
religious well-being of a Muslim. 

Mai 

•.Valuable objects, capital, property etc. 

Minhaj 

:Holy way a religiously delineated way or cause. 
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Manasak 

al Masalih al mursalah 

Mustalah al hadith 

Musnad 

al Mu ‘jam 
Mukhtalaf al hadith 

Masnun 

Manqul 

Maqtu ' 

Ma ‘qul 
Marfu ‘ 

Ma ‘ruf 


:(pl of mansik) Cult, rites, especially those of the hajj 
(Islamic pilgrimage). 

:Public welfare neither commanded nor prohibited in 
any Islamic source, as source of Islamic law. 

:A science which studies the methodology of Hadith 
criticism. 

:Any collection of Ahadith in which the Ahadith are 
arranged according to the reporters who related them 
e.g al Musnad of Abu Dawud, or of al Tayalisi, or 
Ahmad Ibn Hanbal. 

:Any collection of Ahadith in which the individual 
items are arranged alphabetically. 

:A science which studies the apparent discrepancies 
between the varying Ahadith with a view to 
reconciling them. 

: According to the Sunnah of Rasul-Allah ^. 

:Something transcribed or reported, especially an act 

of Muhammad Rasul-Allah^or the first three 
generations of Islam. 

:Discontinuous; applied to a Hadith going only as far 
back as a tabV and then recording only his own deeds 
or words. 

:Something comprehended solely through recourse to 
reason. 

:Applied to a Hadith reported by one of the 
Companion of Rasul-Allah ^. 

:Reputable; an act or deed embracing all that in 
pleasing Allah, as apposed to munkar (disreputable). 
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Matlub 

Mubah 

Mufti 

Muhaddith 

Muhajir 
Mu ‘jiza 

Mulhid 

Munafiq 

Munazarah 

Mursal 

Mushrik 

Mustahab 

Mutakallimun 


:The object of search or wish, aim. 

:The law or deed which stands in no other category, 
and which is, therefore, neither legitimate nor 
illegitimate. 

:Islamic scholar who expounds the Islamic religious 
law and is called upon to furnish his formal opinion 
pertaining to a problem of the law. 

:A traditionlist, a scholar of Ahadith of Rasul- 
Allah ^ in the widest possible sense. 

:(p\.muhajirun ) An emigrant, particularly one of those 
Muslims who migrated to al Madinah. 

:A miracle, particularly are granted to Muhammad 
Rasul- Allah ^ as a sign of his risalah. 

:A heretic. 

:A hypocrite. 

: Argumentation, debate. 

:A Hadith narrated by a tabi' (successor) without 
reference to a sahabi (Companion) from whom he 
may have received it; technically this amounts a break 
in the isnad (transmission) 

:One who ascribes partners to Allah in His Dhat 
(essence) and Sifat (attribures). 

:Something deemed desirable, commendable, in 
Islamic law. 

Scholastic theologians. 
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Mudarbah 

Muhtasib 

Mujtahid 

Mu ’allafat al qulub 

Mudd 

Mahaqala 

Muhkam 

Mutashabihat 

Muttafaqun ‘alaih 

Muwatta 

Maqasid al Shari ‘ah 

Nabidh 


:A form of partnership in which one party invests 
capital and another party trades with it on the 
understanding that they share the profit in an agreed 
ratio, and that the loss resulting from normal trading 
activity is borne by the investing party. 

inspector of Market and social conditions of people; 
the man in charge of hisbah. 

:One who exercise ijtihad, i.e., use independent 
judgement to derive rules of conduct directly from the 
original sources of jurisprudence rather then blindly 
giving in ( taqlid) to tradition. 

:New Muslims who were given sadaqah by the Rasul- 
Allah^ to keep them firm in the fold of Islam. 

:A measure of two-thirds of a kilogram (approx). It 
may be less or more. 

fit is selling un-harvested grain in the field with 
already harvested grain like wheat. 

:The Quranic verses which were not abrogated. 

:The Quranic verses which are not clear thus, difficult 

to understand. 

> 

:Agreed upon; The term is used for such Ahadith 
which have been narrated by Imam Bukhari and Imam 
Muslim in their Sahih Bukhari and Sahih Muslim 
respectively. 

:A Hadith book compiled by Imam Malik Ibn Ans, one 
of the four famous Imams. 

:The ultimate purpose of all Islamic law namely, 
religion, life, reason wealth. 

:A kind of wine made either from dates or grapes. 
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Nabiyy 

Nadhr 
al Najash 

Nass 

Nawafil 

Nifaq 

Nikah 

Nisab 

Qabih 

Qadar 

Qadi 

Sa‘ 

Salaf 

Sadaqah 


:(pl .Anbiya) the person whose Nubuwah (prophethood) 
consists of receiving verbatim a message from Allah 
with the express order to convey it to the people and to 
exemplify its percepts in his own life. 

:Vow;votive offering made in the name of Allah. 

: A t rick o f o ffering a very h igh p rice f or s ome t hing 
without the intention of buying it but just to allure and 
cheat somebody else who really wants to buy it 
although it is not worth such a high price. 

:Generally a text, demonstration. 

:Optional practice of worship in contrast to obligatory 
worship. 

: Hypocrisy: professing true faith outwardly but 
harbouring infidelity in the heart. 

:Marriage (wedlock) according to Islamic law. 

:Minimum amount of property liable to payment of the 
zakah. 

:A religiously and normally abominable or shameful 
deed. 

:Divine fore-ordination, predestination. 

:A Muslim Judge. 

: A measure that equals four mudd (3 kg. approx). 

:Early generations of Muslims. 

:Any thing given in charity. 
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Salah 

Sawm 

Sahihain 

Sahabi 
Sanad 
Shar ‘a 

al Shari 'ah 

Shigar 

Shirk 

Shuf'ah 

Shura 

Sihah sittah 

Sunnah 


:Islamic salah , every Muslim male or female is obliged 
to offer his salah regularly five times a day at the 
specified times. 

:The fast i.e., to keep fast in the month of Ramadan i.e. 
not to eat or drink or have sexual relations from the 
Adhan of the Fajr till the sun set. 

:The two Hadith books of Imam Bukhari and Imam 
Muslim. 

:Companion of Rasul-Allah ^. 

•.Proof, chain of narrators of Hadith. 

:The act of legislation by Allah for any matter of 
concern in human life, personal, familiar or public. 

:The collective name for all the laws of Islam, 
including Islam’s whole religious and liturgical ethical 
and jurisprudential systems. 

: A t ype o f m arriage i n w hich p ersons e xchange t heir 
daughters or sister in marriage without Mahr. 

:Polytheism and it is to worship others along with 
Allah. 

:Pre-emption. 

:The consultative body. 

:The six books of Ahadith: compiled by Imam Bukhari 
Imam Muslim, Imam Abu Dawud, Imam Nasi’, Imam 
Tirmidhi and Imam Ibn Majah. 

:the path and example of Muhammad Rasul- Allah 
consisting of all that he said, did, approved of, or 
condemned. 
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Sunnah al fi ‘iliyah :The body of deeds and practices which the Rasul- 

Allah^S* taught his Companions to do and which have 
been performed by Muslims ever since. 

Sunnah al qawliyyah :The body of sayings of Muhammad Rasul- 

Allah^* which contain prescriptions for Muslims. 

Sunnah al taqririyah :The body of Ahadith reporting that the Muhammad 

Rasul-Allah^ had approved or disapproved, 
commended or condemned certain types of conduct. 

Surah :Chapter of the Qur’an. 

Qadariyah :Those who believe in free will, in contradiction to the 

Jabriyah who believes in predestination. 

Qibla :The direction towards which all Muslims face in 

salah, a direction towards Ka'ba. 

Qisas : Punishment both retributive and compensatory for 

homicide and injury to humans. 

Qist Justice, equity and uprightness in dealing with all 

matters. 

Qiyas :Analogy;logical deduction from the Qur’an and the 

Hadith as source of Islamic law. 

Quraish :One of the greatest tribes in Arabia in the pre- 

Qur’anic period of ignorance. 

Rabb :There is no proper equivalent for Rabb in English 

language it means the one and the only Rabb for all the 
universe. 

Rafd : Rejection; applied to the Shi‘ism. 

Rahn :According to Islamic law Rahn means to give some 

property or belonging to a creditor as a security for 
payment of a loan or debt. 
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Rajm 

:To stone to death those married persons (male, 
female) who commit the crime of illegal sexual 
intercourse. 

Riba 

:Usury, which is of two major kinds a) Riba al 

Nasia, i.e. interest on lent money; b) Riba al Fadl, i.e. 
taking a superior thing of the same kind of goods by 
giving more of the same of the goods of inferior 
quality. Islam strictly forbids all kinds of usury. 

Riddah 

:Apostasy; a Muslim’s renouncing Islam. 

Rajal al hadith 

:A science which studies the reporters of Hadith 
insofar as they are reporters. 

Rikaz 

: Buried wealth. 

al Risalah 

:The commissioning by Allah of a human to convey 
and exemplify His message, the life lived in the 
constant consciousness of that purpose and in loyalty 
to it. 

Riwayah al hadith 

:The reporting of words, deeds, descriptions, attitudes 
of the Muhammad Rasul-Allah #. 

Rasul 

(pl.7?M5M/):Nouns derived from the same root, and 
denoting the person devoted to al Risalah. 

al Rasul 

:Name of Muhammad#. 

Radia 

:To be pleased. 

Ta'if 

:A well-known town near Makkah. 

Tabi ‘ 

:One who has met or accompanied any Companion of 
Rasul-Allah#. 

Tabuk 

:A well known town about 700 kilimeters north of al 
Madinah. 
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Taghut 


Tahara 

Tafsir bil mathur 


Tafsir bil ra ’y 


:The word Taghut covers a wide range of meanings; it 
means every thing worshipped other than Allah. 

:Purity and cleanliness. 

:Exegeses of the Qur’an by means of Ahadith received 
by Muhammad Rasul-Allah^ and his Companions. 

:Exegesis of the Qur’an by means of free exercise of 
the mind. 


Tahnik :It is the Islamic customary process of chewing a piece 

of date and putting a part of its juice in the child’s 
mouth and pronouncing Adhan in child’s ear. 

Taqlid :Putting coloured garlands around necks of animals for 

sacrifice, unconditional following, blind conformity. 


Tawhid 


:Belief in Allah’s oneness. 


Tas ‘ir :Price fixing. 

Tas'ir al ‘adl :Just pricing. 

Thaman al mithl :Price of the equivalent. 

Ta'zir :Discretionary punishment decided by the Islamic 

judiciary as worthy of the offence in question. 

Uhud :A well known mountain in al Madinah 


‘Umrah :A visit to Makkah during which one performs the 

tawaf and the sa ‘i. 

‘Ushr :One tenth of the yield of land to be levied for public 

assistance. 
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Ummah 

.Community of the Muslims, identified by its ideology, 
law, religion, and group consciousness, ethic and 
moves. 

Usui fiqh 

:Science of Islamic jurisprudence, or the methodology 
of deriving laws from the sources of Islam and of 
establishing their juristic or constitutional validity. 

Uswah hasanah 

:The good, normative example of Muhammad Rasul- 
Allah^ which is constitutive of the Sunnah. 

Vrf 

:In the absence of any thing to the contrary, derivation 
of the law from the common and approved moves of a 
people. 

Ujrah al mithl 

Just wage or wage of the equivalent. 

al ‘Uqud al fasidah 

:Invalid contracts. 

al ‘Uqud al sahihah 

:Valid contracts. 

Wahdat al wajud 

: Pantheism; unity of being. 

Wahy 

:The Revelation of Allah to His Anbiya wa Rusul. 

Wali 

: Guardian. 

Wasat 

:Middle? 

Wakil 

: Agent. 

Waqf 

:Religious trust. 

Wilayah 

:Government, State. 

Walimah 

:The marriage feast. 

Wasiyah 

:Will or testament. 

Wasq 

:A measure equals to 60 Sa - 135 Kgs, approx. 
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Wajub 

Wadu 

Yamin 

Yad 

Yaum 

Zakah 


Zakah al fitr 

Zindiq 

Zina 

Zulm 

Zuhar 


:Obligation. 

: Ablution. 

:Right hand. 

: Hand 
:Day 

:A certain fixed proportion of the wealth and of every 
kind of property liable to zakah for Muslim to be paid 
yearly for the benefit of the poor in the Muslim 
community. 

:An obligatory sadqah to be given by Muslims before 
‘Id Salah. 

:A heretic. 

illegitimate practice of sex. 
injustice. 

:Noon, mid-day salah. 
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